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PREFACE 


This short course of Lectures which are printed as 
they were delivered attempts to state the central 
principles oT the Hindu view*of life. I ain* aware 
that some things which ought to be said and without 
which any statement of the Hindu view is incoilfplete 
are omitted, while, on the other hand, opinions are 
expressed which call for evidence or argument 
which are not here supplied. I have dealt with the 
whole subject of the Hindu philosophy of religion 
more fully in the Haskell Lectures which I had the 
honour to deliver in the University of Chicago this 
August, and when they are published, I hope that 
some serious gaps in the present work will be filled. 
In the meantime I shall be .satisfied if this brief 
exposition conveys to the general reader some idea 
of JJie spirit of Hinduism. 

I am greatly indebted to my friend Professor 
J. S. Mackenzie for his kindness in reading the 
manuscript. 

S. R. 

New York City, 

September 9 , 1926 . 
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LECTURE I 

RELJ6I0US EXPERIENCE: ITS NATURE^ 
AND CONTENT 

My first wore? this evening is dhe of gratitude to 
the authorities of the Manchester CoHege. Oxford, 
especially Principal Jacks, for thair great kindness 
in asking me to speak on the fundamental principles 
of Hinduism. Principal Jacks’s cordial references 
to my work ii^icate more the generosity of his 
heart than any claims which ray work has in itself. 
It is not possible in a course of four lectures to 
desciibe the genesis and growth of Hinduism or its 
philosophical implications. My endeavour is to 
indicate the central motives of the Hindu faith and 
show its way of approach to some of the pressing 
problems of the day, and even this can only be 
done in airery summary way. 

At the outset, one is confronted by the difficulty 
of defining what Hinduism is. To many it seems to 
be a name without any content. Is it a museum 
of beliefs, a medley of rites, or a mere map, a geo- 
graphical expression ? Its content, if it has any. has 
altered from age to age, from community to conv- 
munity. It meant one thing in the Vedia period; 
another in the Brahmanical, and a third in the’ 
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Buddhist. It means one thing to the Sairite, 
another to the Vaisnavite, a third to the Sakta. 
The easrwith which Hinduism has steadily absorbed 
the customs and ideas of peoples with whom it has 
come into contact is as great as the difficulty we 
feel in finding a common feature binding together 
its difierent forms. But, if there is not a Mility of 
spirit binding its different expressions and lintring 
up the dif^^ent periods of its history into one organic 
whoxe, it will not ''be possible to account for the 
achievements of Hinduism. The dictum that, if 
w^ leave aside the blind forces of nature, nothing 
moves in this world which is not Greek in its origin, 
has become a commonplace with us. But it is not 
altogether true. Half the world jnoves on inde-' 
pendent foundations which Hinduism supplied. 
China and Japan, Tibet and Siam, Burma and 
Ceylon look to India as their spiritual home. The 
civilisation itself has not been a short-lived one. 
Its historic records date back for over four thousand 
years, and even then it had reached a stage of civili- 
sation which has continued its unbroken, though 
at times slow and almost static courser until the 

' 'If''. 

present day. It has stood the stress and strain of 
more than four or five millenniums of spiritual 
thought and experience. Though peoples of differ- 
ent races and cultures have been pouring into India 
from the dawn of history, Hinduism has been able 
t^ maintain its supremacy, and even the proselytis- 
, . - creeds backed by political power have not been 

*« ' to coerce the large majority of Indians to their 


r 
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Vie\ys. The Hindu culture possesses some vitality 
which seems to be denied to some other more forceful 
currents. It is no more necessary to dissect Hindu- 
ism than to open a tree to see whether W .sap 
still funs. * 

The Hindu civilisation is so called, since its 
ori^naMounders or earhest followers occupied the 
territory drained by the Sindhu (the Indus) rivefi- 
system corresponding to the North-West Frontier 
province and,the Punjab.i The people on. the 
Indian side of the Sindhu were called Hinda by 
the Persian and the later western invaders. Fr^m 
the Punjab, the civilisation flowed over into the 
Gangetic valley where it met with numerous cults 
pf primitive tribes. In its onward march through 
the Deccan, the Aryan culture got into touch with 
the Dravidian and ultimately dominated it, though 
undergoing some modification from its influence. 
As the civihsation extended over the w'hole of 
India, it suffered many changes, but it kept up its 
continuity with the old Vedic tj-pe developed on 
the banks of the Sindhu. The term “ Hindu ” had 
originally a territorial and not a credal significance. 
It im^ed residence m a well-defined geographical 
area. Aboriginal tribes, savage and half-civilised 
people, the cultured Dravidians and the Vedic 
Aryans were all Hindus as they were the sons of 
the same mother.* The Hindu thinkers reckoned 
with the striking fact that the men and women 

^ Veda, viii. 24. 27. ' 

Cp. lam vari^ain bliarataiii nEma blillratbyatra samtatifi^ 
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dwelling in India belonged to different communities, 
worshipped different gods, and practised different 
rites. I , 

As if this were not enough, outsiders have been 
pouring into the country from the beginning of its 
history, and some have made for themselves a home 
in India and thus increased the difficulty pf the 
problem. How was Hindu society built up out of 
material so diverse, so little susceptible in many 
cases to assinailation, and scattered^ across a huge 
continent measuring nearly two thousand miles 
frf>m north to south and eighteen hundred miles 
from west to east ? It cannot be denied that in 
a few centuries the spirit of cultural unity spread 
through a large part of the land, and racial stocks 
of varying levels of culture became steeped in a 
common atmosphere. The differences among the 
sects of the Hindus are more or less on the surface, 
and the Hindus as such remain a distinct cultural 
unit, with a common history, a common literature 
and a common civilisation. Mr. Vincent Smith 
observes, “ India beyond all doubt possesses a deep 
underlying fundamental unity, far more profound 
than that produced either by geographical is'Clation 
or by political superiority. That unity transcends the 
innumerable diversities of blood, colour, language, 
dress, manners, and sect.” * In this task of welding 

' bharatesu striyah puihso nanavarnah prakTrtitah 

^ nanMevarcane yiiktS nlnakannSni kurvate. 

^ Kur^a Pumna. 

* Oxford History of India (1919), p. x. 
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togeiher heterogeneous elements and enabling them 
to live in peace and order, Hinduism has had to 
adopt her own measures with little or no Iristoric 
Musdom to guide and support her. The world is 
now full of racial, cultural and religious misunder- 
standings. We are groping in a timid and tenta- 
tive some device which would save us from 

our suicidal conflicts. Perhaps the Hindu way of 
approach to the problem of religious coi^icts may 
not be without*its lessons for us.* * 

The Hindu attitude to religion is interesting. 
While fixed intellectual beliefs mar’: off one religion 
from another, Hinduism sets itself no such limits. 
Intellect is subordinated to intuition, dogma to 
^perience, outer expression to inward realisation. 
Religion is not the acceptance of academic abstrac- 
tions or the celebration of ceremonies, but a kind 
of life or experience. It is insight into the nature of 
reality (darsana), or e.xperience of reality (anubhava). 
This experience is not an emotional thrill, or a sub- 
jective fancy, but is the response of the whole per- 
sonality, the integrated self to the central reality. 
Religion is.a specific attitude of the self, itself and 
no other, though it is mixed up generally with 
intellectual views, sesthetic forms, and moral valua- 
tions. 

Religious experience is of a self-certifying 
character. It is svatassiddka. It carries its own 
credentials. But the religious seer is compelled t<\ 
justify his inmost convictions in a way that satisfies 
the thought of the age. If there is not this intel- 
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i6 THE HINDU VIEW OF LIFE. ' 

lectual confirmation, the seer’s attitude is one of 
trust. Religion rests on faith in this sense of the 
term, -The mechanical faith which depends on 
.authority and wishes to enjoy the consolations of 
religion without the labour of being religious is 
quite different from the religious faith which has 
its. roots in experience. Wesley asks, "What is 
faith? ’’ and answers, "Not an opinion nor any 
number oi opinions put together, be they ever so 
true. It is the vision of the soul,-that power by 
which spiritual things are apprehended, just as 
n?aterial things ^re apprehended by the physical 
senses." Blind belief in dogma is not the faith 
which saves. It is an unfortunate legacy of the 
course which Christian theology has followed in 
Europe that faith has come to connote a mechanical 
adherence to authority. If we take faith in the 
proper sense of trust or spiritual conviction, religion 
is faith or intuition. We call it faith simply because 
spiritual perception, like other kinds of perception, 
is liable to error and requires the testing processed 
of logical thought. But. like all perception, religious 
intuition is that which thought has to .start from 
and to which it has to return. In order’^to be 
able to say that religious experience reveals 
reality, in order to be able to transform re- 
ligious certitude into logical certainty, we are 
obliged to give an intellectual account of the 
experience. Hindu thought has no mistrust of 
reason.^ There can be no final breach between 
the two powers of the human mind, reason and 
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ini^ition. Beliefs that foster and promote the 
spiritual life of the soul must be in accordajice with 
the nature and the laws of the world sf rea?itv 
with ^.dlich it is their aim to bring us into harmon%^ 
The’chief sacred scriptures of the Hindus, the Vedas, 
register the intuitions of the perfected souls. ^ They 
are nst^so much dogmatic dicta as transcripts from 
life. They record the spiritual experiences of souls 
strongly endowed with the sense for re^^ty. They 
are held to be authoritative < 3 n the ground* that 
they express the experiences of the experts In the 
field of religion. If the utterarccs of the Vedas 
were uninformed by spiritual in.sight, thev would 
have no claim to our belief. The truths revealed in 
•the Vedas are capable of being re-experienced on 
compliance with ascertained conditions. We can 
discnminate between the genuine and the spurious 
in_ religious experience, not only by means of logic 
ut also through life. By experimenting with 
different religious conceptions and relating them 
with the rest of our life, we can know the sound 
from the iiiisoiiiici. 

Th^Vgdas- bring together the different ways in 
which the religious-minded of that age experienced 
reality and describe the general principles of religious 
knowledge and growth. As the experiences them- 
selves are of a varied character, so their records are 

many-sided (vi^vatomukham) which Jayatirtha in 
his Nyayasudha interprets as “ suggestive of many 

inlerpretatioiis (anekarthatam)* , 

■ ■ , . , TmUirlya Ara^yalm, i. 2, 
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It is essential to every religion that its heritage' 
should be treated as sacred. A society which puts 
a halo cf sanctity round its tradition gains an 
inestimable advantage of power and permanence. 
The Vedic tradition became surrounded with sanc- 
^^ty, and so helped to transmit culture and ensure 
'the continuity of civilisation. The sacred scriiStures 
make the life of the spirit real even to those who 
are incapable of insight. Men, in the rough and 
tumble of life with their problems anfl perplexities, 
sins and sorrows, have no patience for balanced 
argtiments or sustained meditation, but they want 
some formula or rule of life which they can accept 
as valid. Through it, they are inducted into a new 
way of life. A living tradition influences our inner 
faculties, humanises our nature and lifts us to a 
higher level. By means of it, every generation is 
moulded in a particular cast which gives indi- 
viduality and interest to every cultural type. 
Even those who wish to discern the truth for 
themselves require a guide in the early stages. 

The Hindu attitude to the Vedas is one of trust 
tempered by criticism, trust because the belies and 
forms which helped our fathers are likely to be of 
use to us also ; criticism because, however valuable 
the testimony of past ages may be, it cannot deprive 
the present age of its right to inquire and sift the 
evidence. Precious as are the echoes of God’s voice 
in the souls of men of long ago, our regard for them 
must be-'tempered by the recognition of the truth 
that God has never finished the revelation of His 
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*wi|dom and love. Besides, our interpretation of 
religious experience must be in conformity with the 
findings of science. As knowledge grows, cur 
theoiogj? develops. Only those parts of the tradi- 
tion which are logically coherent are to be accepted 
as superior to the evidence of the senses and not 
the whole tradition.* 

The llindu philosophy of religion starts from «id 
returns to an experimental basis. Only this basis 
is as wide as,human nature itself. Otlier religious 
systems start with this or that particular experi- 
mental datum. Christian theology, for example, 
takes its stand on the immediate certitude of Jesus 
as one whose absolute authority over conscience is 
. self-certifying and whose ability and willingness to 
save the soul if is impossible not to trast. Christian 
theology becomes relevant only for those who share 
or accept a particular kind of spiritual experience, 
and these are tempted to dismiss other experiences 
as illusory and other scriptures as imperfect. 
Hinduism was not betrayed into this situation on 
account of its adherence to fact. The Hindu 
thinker readily admits other points of view than 
his ora and considers them to be just as worthy 
of attention. If the whole race of man, in every 
land, of every colour, and every stage of culture, is 
the offspring of God, then we must adnait that, in 
the vast compass of his providence, all are being 
trained by his wisdom and supported by his love 

' tutparyav.Ui .sr’.iti. pratyak.sad baiavatl, •ria sruti- 

matnup. Bhdmail. !., i. i. , *' ■ ■ ■ . ' 
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th« Vaisnava creeds, each of them is encouraged in 
some place or other. Some think that, this is 
better, or that is better owing to differences of 
taste, but all men reach unto you, the Supreme, 
even as all rivers, however zigzag their courses may 
be, reach the sea.” i Hinduism is therefore not a 
definfte dogmatic creed, but a vast, complex, but 
subtly unified mass of spiritual thought and reahsa- 
tion. Its tradition of the godward eji^eavqur of 
the human spirit has been continuously enlarging 
through the ages. “ 


The dialectic of religious advance through 'ira- 
dition, logic and life* helps the conservation of 
Hinduism by providing scope for change. Religion 
* and philosophy, life and thought, the practical and 
the theoretical, to use the language of Croce, form 
the eternal rhythm of the spirit. We rise from life to 
thought and return from thought to life in a pro- 
gressive enrichment which is the attainment of ever 
higher levels of reality. Tradition is something 
which is for ever being worked out anew and re- 
created by the free activity of its followers. What 
IS built %>r ever is for ever building. If a tradition 
does not grow, it only means that its followers 
have become spiritually dead. Throughout the 
history of Hinduism the leaders of thought and 
practice have been continually busy experimenting 

' trayi sariikhyam yogah pasupatimatam vaisnavam iti 
prabhinne prasthSne param idam atah pathyam iti ca 
rucinain vaicitrySt rjukutilananapathaju^am nrnam 
eko gamyah tvam asi payasam arnava i\%,. 

Mahimnmiam, 

* Iravapa, maiiana, nMi^liyasaiia. ^ 
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with new forms, developing new ideals to suit new 
conditions. The first impulse of progress came 
w^hen the^edic Aryans came into contact with the 
native tribes. A similar impnlse contributed to the 
protestant movements of Jainism and Buddhism 
when the Aryans moved out into the Gangetic 
vaUey. Contact with the highly civilised Dr^fdians 
led to the transformation of Vedism into a tEeistic 
religion. The reform movements of Ramanaiida, 
Caitah^a, Kabir, and Nanak show tlfe stimulus of 
Islam. The Brahmo-Samaj and the Arya-SamaJ 
are^'the outcome of the contact with Western influ- 


ences, and yet Hinduism is ‘not to be dismissed as 
a mere flow and strife of opinions, for it represents 
a steady growth of insight, since levery form of/' 
Hinduism and every stage of its growth is related 
to the conamon background of the Vedanta, Though 
Hindu religious thought has traversed many revo- 
lutions and made great conquests, the essential 
ideas have continued the same for four or five 
millenniums. The germinal conceptions are con- 
tained in the Vedanta standard. 

The three prasthanas of the Vedanta, the Upani- 
§ads, the Brahma Sutra and the Bhagrnaigm, 
answer roughly to the three stages of faith, know- 
ledge and discipline. The Upani§ads embody the 
experiences of the sages. ■ Logic and discipline are 
present in them, though they are not the chief 
characteristics , of those texts. The Brahma Sma: 
attempts to interpret in logical terms" the chief , 
conclusions ^of the Upani§ads. The BhagavadgUd 
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’is j)rimarily a yoga sastra giving us the chief means 
by which we can attain the truly rdi.ijous life. 
They form together the absolute standard for the 
Hindu religion. It is said that other scriptures sink 
int® silence when the Vedanta appears, even as 
foxes do not raise their voices in the forest vrhen 
the Jion appears.^ All sects of Hinduism attempt 
to int^pret the Vedanta texts in accordance with 
their own religious views. The Vedanta is not a 
religion, but jeligion itself in its most universal and 
deepest significance. Thus the different sects of 
Hinduism are reconciled w'itli a common standard 
and are sometimes regarded as the distorted expres- 
sions of the one true canon. As the Mahabharata 
, says, the Veda is one, its significance is one, though 
different Vedas are constructed on account of mis- 
understanding.* The acceptance of this common 
authority by the different sects helps to purify 
tliem. Those parts of the new faith which are not 
in conformity with the Vedic Canon tend to be 
subordinated and gradually dropped out. While 
no creeds and no scruples were forced to disappear 
as out-worn or out of date, every one of them 
devemped on account of the influence of the spirit 
of the Vedanta, w'hich is by no means sectarian. 

If religion is experience, the question arises, what 
is it that is experienced ? No two religious systems 

* tavad garjanti Mstra^i jariibuka vipine yatha 
na garjati rnahSilaktih yavad vedSntakesan. 

* eka eva dvija vedo vedarthas caika eva (ta 
ekavedasya cajSSnat vedas te bahavah krtah. 



esa devo vi^vakarma mahatmS sada jananSm hrdaye 

sannivi^Jah 

hrda manl^ manasabhiklpto ,ya enam vidur amrtSS' 
te bfeavanti. Svet, Up,, iv. 17, 
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to tjie philosophy of religion in pointing out that 
different philosophies reflect different temperaments. 
The Divine reveals itself to meii within th« frame-' 
work of their intimate prejudices. Each religious 
geniiis spells out the mystery of God according to 
his own endowment, personal, racial, and historical. 
The variety of the pictures of God is easily intplli- * 
gible when we realise that religious experience's 
psychologically mediated. ^ 

It is sometimes urged that the descriptions of 
God conflict with one another. It only show 5 that 
our notions are not true. To s%y that our ide<ts - 
of God are not true is not to deny the reality of 
God to which our ideas refer. Refined definitions 
of God as moral personality, and holy love may 
contradict cruder ones which look upon him as a 
primitive despot, a sort of sultan in the sky, but 
they all intend the same reality. If personal 
equation does not vitiate the claim to objectivity 
in S6iise perception and scientific inquiry, there is 
no reason to assume that it does so in religious 
experience. 

The Jlijidu never doubted the reality of the one 
supreme universal spirit, however much the descrip- 
tions of it may fall short of its nature. Whatever 
the doctrinaires may say, the saints of God are 
anxious to affirm that much is hidden from their 
sight. God hideth himself. It is a sound religious 
agnosticism which bids us hold our peace regarding 
the nature of the supreme spirit. Silencers more 
significant than speech regarding the depths of the 








^ «.v t.uc uiiniiown goas ill 

the Gr^o-Roman world were but an expression of 
m^’s ignorance of the divine nature. The sense of 
failure in man’s quest for the unseen is s5nnbolised 
by them. When asked to define the nature of 
God, the seer of the Upanisad sat silent, and when 
■ preyed to answer exclaimed that the Absolute is 
skience. santo ’yam atma. The' mystery of the 

divine reality eludes the machinery of speech and 
symbol. The “ Divine Darkness,” "That of which 
nothing can be said,” and such other expressions 
Jjfe used by the devout when they attempt to 
describe their consciousness of direct communion 
with God. 

The Hindu thinkers bring out the sense of the 
otherness of the divine by the use of negatives, 

There the eye goes not, speech goes not, nor 
mind, we know not, we understand not how one 
would teach it.” t The neti of Yajnavalkva reminds 
us of the nescio of Bernard, of " the dim silence 
where all lovers lose themselves ” of Ru^'sbroeck, 
of the negative descriptions of Dionysius the Areo- 
pagite, Eckliart and Boehme. 

But the human mind finds it extremely difficult 
to resi^ itself to absolute silence or negative 
descnptions.^ Man is a talking animal. He insists 
on interpreting the religious mystery in terms of 
his own experience. The completely other, the 
absolutely unlimited, seems to be akin to the utterly 
indefinite. The human mind craves for something 
* Kena Up., 3. 
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definite and limited and so us^ its resources for 
bringing do^¥n the Supreme to the region»of the 
determined. We cannot think of God %ithout 
using our imagination. The religious seer needs 
the help of the imagination to express his vision. 

“ Without a parable spake he not unto them." 
The hjgijest category we can use is that of self- 
conscious personality. We are persons " purusasT" 
and God is perfect personality (uttamap?irusa). If 
we analyse the’ concept of personality, we find ’that 
it includes cognition, emotion, and will, and God 
is viewed as the supreme knower, the great lover, 
and the perfect will, Brahma, VLsriu, Siva. These 
are not three independent centres of consciousness, 
as popular theplogy represents, but three sides of 
one complex personality. The different pictures 
of God which prevailed in the country were affili- 
ated to one or the other of this trinity. 

The soul of man is complex in character and so , 
is the environment. The reactions of an infinite 
soul to an infinite environment cannot be limited 
to this or that formula. When we suffer from the 
pressurcaf the finite, we take refuge in the infinite. 
The finite presse.s on us at so many different points, 
and our different accounts of God are the outcome 
of this protean pressure. " Such as men themselves 
are, such will God Himself seem to them to be," 
says the Cambridge Platonist, John Smith. The 
seers of the Upani§ads were impressed by the 
unreality of the world, its fleeting and transitory 
character, and sought for the infinite real, the $at 
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which would not roll away like the mists of m?.ya. 
The sorrow and the suffering of the world cut into 
the souk of the Buddha and added a poignancy to 
his conviction of the unreality of finite things, and 
he found an escape from it in the eternal dharma 
^ or righteousness. The inversion of the moral values 
■■ affected the Hebrew most, and he found ^rffief in 
an omnipotent and just God, who would*^ destroy 
the mck^ and save the righteous. The Hebrew 
prophets and Mahammad were struck by the 
majesty and the unconditional binding force of the 
hKperative of conscience. Since they were familiar 
with kingship as the source of aU authority, they 
made the supreme a lord of lords, a king of kings. 
The Protestant Christians do not care so much for 
the inviolable dignity of the ethical imperative as 
for the essential benignity and beneficence of the 
Supreme. God is our Father in heaven and we are 
his prodigal sons who have wandered from him, 
though he is ever ready to welcome us with rejoicing 
the moment we are willing to return. While fathers 
are just, mothers are merciful, and so the Catholic 
Christians and the Saktas look upon Gpj^as the 
Mother, whose compassionate heart pours itself for 
the child -out of vatsalya. or the love analogous to 
that of the cow for the calf whose impurities she 
licks away. Every view of God from the primitive 
worship of nature up to the Father-love of a 
St. Francis and the Mother-love of a Ramakrsria 
represepts some aspect or other of the relation of 
the human to the divine spirit. Each method of 
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appi;oach, each mode of address answers to some 
mood of the human mind. Not one of the^ji gives 
the whole truth, though each of them is partially 
true. God is more than the law that commands, 
the jtidge that condemns, the love that constrains, 
the father to whom we owe our being, or the mother 
with whom is bound up all that we can hope for 
or aspire to. “ Him who is the One Real sag?s 
name variously.” i ” My names are many ai declared 
by the great sesrs.” ^ To admit the various descrip- 
tions of God is not to lapse into pol3rtheism. When 
Yajnavalkya was called upon to state the numbci 
of gods, he started with the popular number 3306, 
and ended by reducing them all to one Brahman. 

This indestructible enduring reality is to be looked 
upon as one only.” 3 

These different representations do not tell us 
about what God is in himself but only what he 
is to us. The anthropomorphic conception of the 
divine is relative to our needs. We look upon God 
as interested in flowers and stars, little birds and 
children, in broken hearts and in binding them up. 
But God ^ exists for himself and not merely for us. 
To look upon God as an instrument for the advance- 
ment of human ends is to exaggerate our own 
importance. We seem to give value to God, more 
than God to us. Tukaram says, ” That we fall into 

^ i. 104, 46. 

* l^alsuni mama namani kFrtitlini niaharsibliih. "Maka- 
bkarata, Sariti parva. 

^ ^‘k^idliaivanutlrastavyam etatl aprameyam dliriivam, 
Ihijaiiarmjyaka Up,, iv. 4, 20. 
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sin is thy good fortune : we have bestowed ^aine 
and fonn on thee ; had it not been we, who would 
have asked after thee, when thou wast lonely apd 
unembodied ? It is the darkness that makes the 
light shine, the setting that gives lustre to the^gem. 
Disease brought to light Dhanvantari ; why should 
a healthy man wish to know him ? It iss,poison 
that confers its value on nectar; gold ihd brass 
are high ^ low compared with each other. Tuka 
saysT, know this, O God, that because we exist, 
Godhfead has been conferred on you.” ^ What con- 
stitutes existence for other - is not what constitutes 
existence for oneself. 

Every attempt at solving the problem of the 
ultimate basis of existence from a religious point 
of view has come to admit an Absolute or God. 
Rationalistic logic and mystic contemplation favour 
as a rule the former conception, while ethical theism 
is disposed to the latter. It has been so in Hindu 
thought from the age of the Upanisads till the 
present day. We find the same ambiguity in 
Christianity. The personal category is transcended 
in the highest experiences of the Christian mystics. 
Hinduism aifirms that some of the higSist and 
richest manifestations which religion has produced 
require a personal God. There is a rational com- 
pulsion to postulate the personality of the divine. 
While Hindu thought does justice to the personal 
aspect of the Supreme, it does not allow us to forget ■* 
the supra-personal character of the central reality. 
Even those who admit the personal conception of 
^ * TuharSmr, iii. 87. 
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God urge that there are heights and depths in the 
being of God which are beyond our comprehension. 
The supreme cause and ground and end of trie world 
is certainly not less than what we know as self-con* 
scious personality. Only it is not an object among 
objects, or a subject among other subjects, but is 
the immanent ground and operative principle in.-all * 
subjects and objects. The supra-personal and tlie 
personal representations of the real are tl^siabsolute 
and the relativd* ways of expressing the one reality. 
When we emphasise the nature of reality in itself 
v>e get the absolute Brahman ; when we emphasise 
its relation to us we get the personal Bhagavan.* 
Hindu thought believes in the evolution of our 
knowledge of Qpd. We have to vary continually 
our notions of God until we pass beyond all notions 
into the heart of the reality itself, which our ideas 
endeavour to report. Hinduism does not dis- 
tinguish ideas of God as true and false, adopting 
one particular idea as the standard for the whole 
human race. It^accepts the obvious fact that man- 
kind seeks its goal of God at various levels and in 
various disections, and feels sympathj^ with every 
stage of the search. The same God expresses itself 
at one stage as power, at another as personalitj^ at 
a third as all-comprehensive spirit, just as the same 
forces which put forth the green leaves also cause 
the crimson flow'ers to grow. We do not say that 
the crimson flowers u>-e all the truth and the green 

' Na<kinti tat talts.ividus tattvani yajjiTanain a’ivavain 
bralimcti iiaramatiiicti i.liajiavan iti salidyatf. liliagti 
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leaves are all false. Hinduism accepts all reli^ous 
notion? as facts and arranges them in the order 
of theis more or less intrinsic significance. The 
bewildering polytheism of the masses and the un- 
compromising monotheism of the classes afe for 
the Hindu the expressions of one and the same force 


at different levels. Hinduism insists on our working 
sfeadily upwards and improving our knowledge of 
God. “ Jhe worshippers of the Absolute are the 
highest in rank j second to them are the worshippers 
of the personal God ; then come the worshippers 
‘"'tJf the incarnations like Rama, Krsna, Buddha; 
below them are those who worship ancestors, 
deities and sages, and lowest of all are the worship- 
pers of the petty forces and spirits.” ^ Again, “ The 
deities of some men are in water (i.e.liathing-places), 
those of the more advanced are in the heavens, 
those of the children (in religion) are in images of 
wood and stone, but the sage finds his God in' his 
deeper self.” * " The man of action finds his God in 
fire, the man of feeling in the heart, and the feeble- 


minded in the idol, but the strong in spirit find God 
everywhere.” 3 The seers see the Supreme in the 
self, and not m images, sivam atmani pasyanti 
pratimasu na yoginah. 



* iipasana brahmanah prak, dvitiya sagunasya ca 
trtiya smaryate fflavigrahopasana budhaili 
upantya pitrdevar§igaijanam astyupasana* 

^ aiitima kgudradev2n3,m pretSdmam vidhlyate. 

fff.? nianusyanam divi deva manisinam 
^ bsmnini kIsthaio§the§u buddhasy Stniani devata. 
agn^u kriyavato devo brdi devo maiiTsinam 
pratimSsv al])abuddhlnam jITSniiilm sarvatah sivah. 
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It is, however, unfortunately the case that the 
majority of the Hindus do not insist on this graduated 
scale but acquiesce in admittedly unsatisfactory 
conceptions of God. The cultivated tolerate popular 
notions as inadequate signs and shadows of the 
incomprehensible, but the people at large believe 
them to^ be justified and authorised. It is irue 
that the thinking Hindu desires to escape from Sie 
confusion of the gods into the silence of to. Supreme, 
but the crowd- still stands gazing at the heavens. 
In the name of toleration we have carefully protected 
superstitious rites and customs. Even those who 
have a ctear perception of religious values indulge 
in practices which are inconsistent with their 
professions on^ the comfortable assumption that 
superiority should not breed want of sympathy for 
those who are not up to the mark. There has not 
been in recent times any serious and systematic 
endeavour to raise the mental level of the masses 
and place the whole Hindu population on a higher 
spiritual plane. It is necessary for the Hindu leaders 
to hoW aloft the highest conception of God and work 
steadily,jin the minds of the worshippers so as to 
effect an improvement in their conceptions. The 
temples, shrines and sanctuaries with which the 
whole land is covered may be used not only as 
places of prayer and altars of worship, but as seats 
of learning and schools of thought which can under 
take the spiritual direction of the Hindus. 



LECTURE II 

CDNFLICT OF RELIGIONS: THE HINDU 
* ATTITUDE 

StodentS of mysticism are impressed by th 
universality of the mystic experience, though th 
„.^rferences in the formulations of it are by no mean 
unimportant. The mystics of the world, whethe: 
Hindu. Christian or Muslim, belong to the sam« 
rotherhood and have striking family likeness 
Miss Evelyn Underhill writes ; “ Though mystica; 
theologies of the East and the West differ widely— 
though the ideal of life which they hold out to the 
soul differ too-yet in the experience of the saint 
this conflict IS seen to be transcended. When the 
love of God is reached, divergencies become im- 
possible, for the soul has passed beyond the sphere 
oi the manifold and is irt 
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the^ German theologian, endorses this view from 
his own standpoint. Regarding Christian .mystics 
he remarks, "Whenever the religious fSeling in 
them soars to its highest flights, then they are tom 
loose from Christ and float away in precisely the 
same realm with the non-Christian mystics of all 
ages.”’i^ Again, “Augustine wrote a work- of' 
fifteen books on the Trinity, yet when he stood 
with his mother at the window of th<, house at 
Ostia and sought to express the profound sense he 
felt of being in the grasp of God, he spoke not of 
the Trinity, but of the one Godwin whose presenW" 
the soul is lifted above itself and above all words 
and signs.”* ' 

■ It matters not whether the seer who has the 
insight has dreamed his way to the truth in the 
shadow of the temple or the tabernacle, the church 
or the mosque. Those who have seen the radiant 
vision of the Divine protest against the exagger- 
ated importance attached to outward forms. They 
speak a language which unites all worshippers as 
surely as the dogmas of the doctors divide. The 
true seer, is gifted with a universality of outlook, 
and a certain sensitiveness to the impulses and 
emotions which dominate the rich and varied human 
nature. He whose consciousness is anchored in 
God cannot deny any expression of life as utterly 
erroneous. He is convinced of the inexhaustibility 
of the nature' of God and the infinite number of its 
possible manifestations, , 

» The Communion of the Cliristmn with GoJ. Bid., p, 29, 
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The intellectual 


representations of the religious 
mystery are relative and symbolic. As Plato would 
say, our' accounts of God are likely stories but all 
the same legendary. Not one of them is full and 
final. We are like little children on the seasnore 
trying to fill our shells with water from the sea. 
WTrlle we cannot exhaust the waters of the d^eo bv 
means of our shells, every drop that w^aTtempI 
to gather,«into our tiny shells is a part of the 
authentic waters. Our intellectual representations 
^ffer simply because they bring out different facets 
01 the one central reality. From the l^sis of the 
I'panisads dowm to Tagore and Gandhi, the Hindu 
has acknowledged that truth wears vestures of 
many colours and speaks in strange^tongues. The- 
mystics of other denominations have also testified 
to this. Boehme says : “ Consider the birds in our 
forests, they praise God each in his own way. in 
diverse tones and fashions. Think you God' is 
\cxt,d by this diversity and desires to silence dis« 
cordant voices? All the forms of being are dear to 
the inlmite Being Himself.” Look at this Sufi 

of Cambridge Professoj;^Browne 

Beaker or flagon, or bowl or jar, 

Clumsy or slender, coarse or fine ; 

However the potter may make or mar 
All were made to contain the wine : ' 

yiould we this one seek or that one shun 
WTien- the wme which gives them their worth is one ? 
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Bearing in mind this great truth, Hinduism 
developed an attitude of comprehensive* charity 
instead of a fanatic faith in an inflexible cfeed. It 
accepted the multiplicity of aboriginal gods and 
others which originated, most of them outside the 
Aryan tradition, and justified them all. It brought 
together into one whole all believers in God. Ikfe.ny * 
sects professing many different beliefs live wifSin 
the Hindu fold. Heresy-hunting, th#, favourite 
game of many religions, is singularly absent from 
Hinduism. 

Hinduism is wholly free from the strange obsessiblf* 
of the Semitic faiths that the acceptance of a par- 
ticular religious metaphysic is necessary for salva- 
tion, anil noi^acceptance thereof is a heinous sin 
meriting eternal punishment in hell. Here and 
there outbursts of sectarian fanaticism are found 
recorded in the literature of the Hindus, which 
indicate the first effects of the conflicts of the 
different groups brought together into the one fold ; 
but the main note of Hinduism is one of respect 
and good will for other creeds. When a worshipper 
of Vi^rtjj^had a feeling in his heart against a wor- 
shipper of Siva and he bowed before the image of 
Vi|nu, the face of the image divided itself in half 
and Siva appeared on one side and Vis^u on the 
other, and the two smiling as one face on the 
bigoted worshipper told him that Vis^u and Siva 
were one. The story is significant. 

In a sense, Hinduism may be regarded as the 
first example in the world of a mission^ religion. 
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Only its missionary spirit is different fr< 
associated with the proselytising creeds, 
not regard it as its mission to convert hum 
any one opinion. For what counts is cond 
not belief. Worshippers of different go 
^ followers of different rites were taken into th> 
fokf.^ Krsna, according to the BhagavadgUa^ 
as his own, not only the oppressed classes, 
and ^tsudn-fi, but even those of unclean 
(papayonayah), like the Kiratas and the 1 
^he ancient practice of Vratyastomq, describi 
in t.he rdJtiva Brahmana, shows that no 
inditidua’s but whole tribes were absorb< 
Hinduism.^ 

When in the hour of their triumph the j 
made up with their dangerous though vanq 
ri\als, ihej' did not sneer at their relatively 
cults, The native inhabitants of North 
clofhetl the naked forces of nature with the go 
dmpeiy of a mythic fancy, and fashioned at 
gods and goddesses, of spirits and elves out 
shifting panor.iin.i of nature, and the Vedic i 

kirafafiliiia . 



iiie anu. ceiiires oi pov/er wiiicli caE be cIrawB EpoB. 

The gods of the Rg Veda and the ghosts of .the 
Atharva^Veda melted and coalesced under the po'vfer- 
ful solvent of philosophy into the one supreme 
reality which.-according to the qualities, with which 


and their gods into tlie old family circle. The clash 
of cults and 'the contact of cultures do not, a., a 
■rule, result in a complete domination of the one by 
the other. In all true contact there is an inter- 
change of elements, though the foreign elements are 
given a new signifscance by those who accept them. 
Tlie emotional attitudes attached to the old forms 
are transferred to the new which is fitted into the 
background of the old. Many tribes and races had 


of them is mounted on the peacock, another on 
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Ramas breaking of the bow of Siva signifies ^the 
conflict ^between the Vedic ideal and the cult of 
Siva, who ^ soon became the god of the south 
(Daksinamurti). There are other stories in the Epic 
literature indicating the reconciliation of the Vedic 
and the non-Vedic faiths. The heroised ancestors, 
thedocal saints, the planetary influences arid the 
tribal gods were admitted into the Hindu pantheon, 
though t^y were all subordinated to the one 
supreme reality of which they were regarded as 
^pects. The polytheism was organised in a monistic 
-^y. Only it was not a rigid monotheism enjoining 
on Its adherents the most complete intolerance for 
those holding a different view. 

It need not be thoueht that the Aryan was- 
td^ys the snperior force. There Me occasions 
«hcn the Aryan yielded to the non-Aryan, and 
"Sh, iy ,00. The Epics relate the nianner to ;hich 
the diBcrent non-Aiyan gods asserted their supre- 

Indra. the prnjce of the Vedic gods, is one instance. 
The nso of the cult of Siva is another. When 
Uaksi, the protagonist of the sacriSciai cult, con- 
n volent fend against Siva, ^crT dis- 
afetion ,n ins own home, for his danghter Sati 
who ha, become the embodiment of womanly piety 
and devotron developed an ardent love for Si™. 

1C ^c cniture which resembles that of the 

^ ‘“Stonins ' 

Tentos sTd m "“'7 P™-CWslian 

ieutons and Slavs, becomes transformed in the 
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Epiqs into the Hindu culture through the influence 
of the Dravidians. The Aryan idea of jirorship 
during the earliest period was to call on th? Father 
Sky or some other shining one to look from on 
high* on the sacrificer, and receive from him the 
offerings of fat or flesh, cakes and drink. But soon 
puja ot worship takes the place of homa or sacrifice. 
Image worship which was a striking feature of Ae 
Dravidian faith was accepted by the Ar^ns. The 
ideals of vegetarianism and non-violence (ahimsa) 
also developed. The Vedic tradition was dominated 
by the Agamik, and to-day Hindu culture shows the* 
influence of the Agamas as much as that of the 
Vedas. The Aryan and the Dravidian do not exist 
«ide by side in Hinduism, but are worked up into 
a distinctive “cultural pattern which is more an 
emergent than a resultant. The history of the 
Hindu religious development shows occasionally 
the friction between the two strains of the Vedas 
and the Agamas though they are sufficiently har- 
monised. When conceived in a large historical 
spirit, Hinduism becomes a slow growth across the 
centuries incorporating all the good and true things 
as well as much that is evil and erroneous, though 
a constant endeavour, which is not always success- 
ful, is kept up to throw out the unsatisfactory 
elements. Hinduism has the large comprehensive 
unity of a living organism with a fixed orientation. 
The Upani§ad asks us to remember the Real who 
is one, who is indistinguishable through jclass or 
colour, and who by his varied forces provides as 
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is necessary for the needs o: 
of all. 

Whei>, once the cnits are taks 
alteration sets in as the result c 
the higher thought. The Hindu r 
reform is essentially democratic, 
grc^ip to get to file tratli tliroiigli 
by- means' of discipline of mindlai 
group lias^ts own historic tradition 
of ii. is tile condition of its growtl; 
the savage dings to his supersti 
^nd faithfully., For him his view 
thougJi they may seem to us no rn 
foncies. To shatter the superstitir 
IS to destroy his moraiit}', his .social 
peace. Heligjons rites and social ir 
ever they may be, issme out of , 
may be hu,ridieds of years old. 
inquirer cast his eye.s over the .tnai 
tile iuiths winch l?.. 



gods^are adapted to each other. The Hindu took 
up the gods of even the savage and the uniivilised 
and set them on equal thrones to his own.'* 

The right way to refine the crude beliefs of any 
group is to alter the bia.s of mind. For the view of 
God an individual .stresses depends on the kind 
of man he is. The temperament and the training 
of the indiyldua! as well as the influence of the 
environment determine to a large extenillthe char- 
acter of one’s* religious opinions. Any defect in 
one’s nature or onesidedness in one’s experience is 
inevitably reflected in the -riew the individual adopt.? 
with regard to the religious reality. One’s know- 
ledge of God is limited by one’s capacity to under- 
stand him. The aim of the reformer should be to 


grow from within outwards. Opinions caimot grow 
unless traditions are altered. The task of the 


an aspiration. 


It is not a grievous sin. Given time and patience 


may be with the strong in spirit, it is indulgent to 
the frailties of the weak. 

The Hindu method of religious reform helps to 
bring about a change not in the name but in the 
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content. While we are allowed to retain the s^ame 
name v?e are encouraged to deepen its significance. 

lUustration familiar to you, the Yahveh 

gam flaming up m jealous wrath and commanding 
, the slaughter of man, woman, child and beast 

conception of 

Holy One who loves mercy rather thanWcrifice, 
who aboiKmates burnt offerings, who reveals him- 
^2f to tho« who yearn to know him asserts itself 

^ion ^ ^ovela- 

o Jesus we have the conception of God as 

When fn developments. 

n,m r accepted by Hinduism, th^ 

« «*«W To .T®'‘ “ 

^hapos is S 

gradually identified with the simrom r 41. 

VVtaess.hofoi.owta.sWseltS™''^''-'^ 

to bo tao™ by a i". "t not 

to Ptsfete by tS 

. .! rtT; 

to »!»<■. toh S’ s'".'*' 

•to in,,,, D";j‘."ti to S *■“■>■ “P-tonrot 

that Kali is the goddess of tt k‘ ^y.s 

•"to. and 1, ^ ott. 
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O Mother of the universe, we repeatedly salute thee, 
full of compassion. 

The work of creation, maintenance and absorption 
is a mere wave of thy sportive pleasure. Thou art 
able, to create the whole in a moment. Salutation to 
thee, O all-powerful Goddess! Although devoid of 
attributes and form, although standing outside of 
objective ^existence, although beyond the range of the* 
senses, although one and whole and without a secmid 
and all-pervading, yet assuming a form pctssessed of 
attributes for the well-being of devotees, t?iou givest 
them the highest good. We salute thee, O Goddess, 
in whom all the three conditions of existence become 
manifest." * 

Similarly Krsna becomes the highest Godhead in 
the Bhagavadgtid whatever his past origin may be. 

When the fwipil approaches his religious teacher 
for guidance, the teacher a.sks the pupil about his 
favourite God, i§tadevata, for every man has a 

'•devi prapannartihare kxe tvam vSnTnianoliuddhihhit 
apramoyS 

yato’ syato naiva lii ka&id isali svasabdair 

bliavatim kadicit. 



braliniasvarlpe jagadarhliike’ lam dayaoiayfm tvSiii 
satatani namamali. 


■ sargasdiitipratyavaliaraklryam, bhavadvillsasya ■ ta- 
raiigamatram . ■ , 

kartooi ksaiienakhilamasyalaiii: tvam namo’ id. va, taste' 
kliilasaktirupe. 

tvam nirgiinakaravivarjitapi tvam. bliavarSjvficxa 
bahirgatSpi 

sarvendriya gocaratarn gatSpi tvcki 'hi akhaadl vibhtir 
advaySpi, . . ' ' * ■ 

svahhakbikalyana vivardhaii<lya <ihrtva svaviipaiii 
sagiiriam hitebhyah ^ 

iiihsreyasam yacchasi l)havag|inyS tiibliSvaiS|>e hha« 
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right to choose that form 
which jpost appeals to him. 
pupil tifat his idea is a 
what is abstract, and leads 
appreciation of the Absolute 
^pose a Christian approaches 
‘spiritual guidance, he r -■ 
pl!>il to discard his allegian( 
tell him j^at his idea of 
and ‘would lead him to a 
Chrisf, the incorporate 
•accepted by Hinduism is ei 
Identified with the central 
with the deeper self of man. 
g^s to the Hindu pantheon does 
The critic who observes that Hin 
tempered by metaphysics - or ‘ 
formed by philosophy" is rieht 
tmction between magic 
and pure magic. Hindui; 
enters into it, magic or t 
higher level. 

Differences in it 
Jhndu, since every name 
same metaphysical and' 
identity of content 
is conveyed to the 
tion of the names. 

KSIi. Buddha and . 
indiscrifninatelv for 


OF LIFE 

of belief and worship 
The teacher tells the 
concrete representation of 

him gradually to an 
intended by it. 
a Hindu teacher for 
would not ask his Christian 
_ice to Christ but would 
Christ was not adequate 
knowledge of the real 
Supreme. Every God 
Jevated and ultimately 

central , Realil-v • 


:«ne become immatc 
at its best, c 
moral perfec 
signified by the diffi 
P^nple at large by ai 
Brahma. Visrm. gj 
>ther historical nam< 
, the Absolute Realii 
the three worhk 
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the i?aivites as Siva, by the Vedantins as Brahman, 
by the BaddMsts as Buddha, by the Naiyayikas as 
the chief agent, by the Jainas as the liberated, by 
at’jaiit'ts as the principle of law, may he grant 
our prayers. * Sarhkara, the great philosopher, 
... , who, owing to the diversity 

oi inteilepts (raatibheda) is conventionally spoSen* 
of (parikalpya;; in various ways as Brahma, Vi|nu 
and Mahesvara.® A south Indian folkson^g says : 

Into the bosom of the one great sea 

Flow streams that come from hills on every side. 

Their names are various as their springs, 

And thus in every land do men bow down 
To one great God, though known by many names. 3 

The Hindu jiethod of reform enables every group 
to retain its past associations and preserve its 
individuality and interest. For as students are 
proud of their colleges, so are groups of their gods. 
We need not move students from one college to 
another, but shouid do our best to raise the tone 
of each college, improve its standards and refine 
its ideals, with the result that each college enables 
us to attain the same goal. It is a matter of 
indifference what college we are in, so long as all 
of them are steeped in the same atmosphere and 

biidtliia ity pnuiiniHspatavah kartt-ti iiiiva- 

, , vikab. ■ ; . 

Hirliaiiiiityaiha jainasl’r’aiianitilk kannri*ti nilnsaiiiMakah 
sov.iiii vai vMlacIhritii \afft'hitapiia!am Irailttkyaihltlio 

. . Iiarili,. ■■■ ■■ ' ^ ' 

CbnTF, 77 if a/ Souihtr^i i miia 11^71 k |l 
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train us to reach the same ideal. Of course |here 
will be,fanatics with narrow patriotism holding up 
Balhol Is the best or Magdalene as modem, but to 
the impartial spectator the different colleges do not 
se^ to be horizontal levels one higher than the 
^ other, but only vertical pathways leading to the 
s^e summit. We can be in any college and yet 
be on the lowest rung of the ladder or be high up 
m the scale. Where we are does not depend on the 
college but on ourselves. There are'good Christians 
and bad Christians even as there are good Hindus 
ana bad Hindus. 

The Hindu method of reform hes been criticised 
both from the theoretical and the practical points 
Of view. Professor Clement Webb writes : “ With 
its traditions of periodicallv .X*-- 
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While ihis statement represents the general tendency 
of the Hindu faith, it is not altogether faif to it 
when it suggests that for Hinduism there is nothing 
to choose between one revelation and another. 
Hinduism does not mistake tolerance for indiffer- 
ence. It affirms that while all revelations refer to 
reality, thfy are not equally true to it. Towards tlm 
close of the last lecture I noticed this point, and it 
is needless to elaborate it here. Hinduism^requires 
every man to think steadily on the life’s mygtery 
until he reaches the highest revelation. While the 
lesser forms are tolerated in the interests of those 
who cannot suddenly transcend them, there is all 
through an insistence on the larger idea and the 
purer worship... Hinduism does not believe in forcing 
up the pace of development. When we give our 
higher experiences to those who cannot understand 
them we are in the position of those who can see 
and who impart the visual impressions to those born 
blind. Unless we open their spiritual eyes, they 
cannot see what the seers relate. So while Hindu- 
ism does not interfere with one's natural way of 
thinking, which depends on his moral and intellectual 
gifts, . education and environment, it furthers his 
spiritual growth by lending a sympathetic and 
helping hand wherever he stands. While Hinduism 
hates the compulsory conscription of men into the 
house of truth, it insists on the development of 
one’s intellectual conscience and sensibility to truth. 
Besides error of judgment is not moral obliquity. 
Weakness of understanding is not deptavity of 
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heart. If a full and perfect understanding gi the 
divine-nature is necessary for salvation, how many 
of us can escape the jaws of hell ? Saktigita says : 
" There is no limit, O Mother, to thy kindly grace 
in the case of devotees who are not able to realise 


ddects in the knowledge of principles.” We may 
not know God, but God certainly knows us. 

Hindwsm has enough faith in the power of spirit 
to biyak the bonds that fetter thS growth of the 
soul. God, the central reality affinned by all 
religions, is the continual evolver of the faiths in 
which men find themselves. Besides, experience 
proves that attempts at a very rapid progress from 
one set of rules to a higher one do^s not lead tb 
advance but abrogation. The mills of the gods 
grind slowly in the making of history, and zealous 
refoimers meet with defeat if they attempt to gave 
the world in their own generation by forcing on it 
their favourite programmes. Human nature cannot 
he hurried. Again, Hinduism does not believe in 
biinging about a mechanical uniformity of belief 
and worship by a forcible elintination of all that is 
not in agreement with a particular creed. It does 
not believe in any statutory methods of salvation. 
Its scheme of salvation is not limited to those who 
hold a particular view of God’s nature and worship. 
Such an exclusive absolutism is inconsistent with 
an all-loving universal God. It is not fair to God 
or mail to assume that one people are the chosen 
of God, thciT religion occupies a central place in the 
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religious development of mankind, and that all 

Others should Borrow from them or suffer spiritual 
destitution. ^ 

After all, what counts is not creed but conduct. 
By t&eir fruits ye shall know them and not by their 
beliefs. Religion is not correct belief but righteous 
living, ’ The truly religious never worry abost' 
other people's beliefs. Look at the great saymglof 
Jesus : ** Other sheep I have which are of this 
fold/' Jesus was born a Jew and died a Jew. He 
did not tell the Jewish people among - whom he 
found himself, “ It is wicked to be Jews. Become 
Christians.*' He did his best to rid the Jewish 
religion of its impurities. He would have done the 
same with Hinduism were he born a Hindu. The 
true reformer purifies and enlarges the heritage of 
mankind and does not belittle, still less deny it. 

Those who love their sects more than truth end 
by loving themselves more than their sects. . We 
start by claiming that Christianity is the only true 
religion and then affirm that Protestantism is the 
only true sect of Christianity, ■Episcopalianlsm, the 
only true Protestantism, the. High Church the only 
true Episcopal Protestant Christian r'eligion, and our 
particular standpoint the only true representation 
of tlie High Church view. . 

The Hindu theory that every human being, every 
group and every nation has an individuality worthy 
of reverence is slowly gaining groimd. . Such a view 

® Cp. Spinoza: “Religion m ualv^rsaL to', the 
race ; wherever justice and charity have the force uf law 
and ordinance, there is God’|i kingdom/y 
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requires that we should allow absolute freedom to 
every^group to cultivate what is most distinctive 
and characteristic of it. All peculiarity is unique 
and incommunicable, and it will be to disregard the 
nature of reality to assume that what is useful to 
one will be useful to everyone else to the same 
“"■extent. The world is wide enough to hbld men 
i^iose natures are different. ' 

It is |rgued sometimes that the Hindu plan has 
not helped its adherents to a frees and larger life. 

It is difficult to meet such an indefinite charge. 
Anyway, it is a matter of grave doubt whether 
Hinduism would have achieved a more effective 
regeneration if it had displaced bj^ force the old 
ideas, i.e. if it had adopted the method of conversion 
and proselytisra instead of reform “resulting from 
gradual development. It is quite true that Hindu- 
ism did not cut away with an unsparing hand the « 
rank tropical growth of magic and obscurantism. 

Its method is rather that of sapping the foundations 
than cutting the growths. 

While in the great days of Hinduism there was 
a great improvement in the general religious life 
of the Hindus by the exercise of the two principles 
of respect for man and unbending devotion to 
truth, there has been a “faOure of nerve” in the 
Hindu spirit in recent times. There are within 
Hinduism large numbers who are the victims of 
superstition, but even in countries where the higher 
dvilisi'.tion is said to have displaced the lower, the 
lower sti|J persists. To meet a savage we need not 
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go ve:jy far. A great authority in these matters. 
Sir James Frazer, says : " Among the ignorant and 
superstitious classes of modem Europe, it is very 
much what it was thousands of years ago in Eg5q)t 
and India, and what it now is among the lowest 
savages surviving in the remotest comers of the 
world. Now and then the polite world is started 
by a paragraph in a newspaper which tells how in 
Scotland an image has been found stuck fiiil of ^ins 
for the purpose of killing an obnoxious laird or 
minister, how a woman has been slowly roasted to 
death as a witch in Ireland, or how a girl has been 
murdered and chopped up in Russia to make those 
candles of human tallow by whose light thieves 
hope to purjye their midnight trade unseen.” * 
Many Christians believe in spells and magic. Habits 
of human groups are hard to eradicate in proportion 
to the length of time during which they have existed. 
Rapid changes are impossible, and even slow changes 
are exceedingly difficult, for religions tend strongly 
to revert to type. When primitive tribes whose 
cults provided them with feminine as well as mascu- 
line objects of devotion entered the Buddhist fold 
they insisted on having in addition to the masculine 
Buddha the feminine Tara. When the Graeco- 
Romans worshipping Ashtoreth, Isis and Aphrodite 
entered the Christian Church, Mariolatry developed. 
It is related of an Indian Christian convert who 
attended the church on Sunday and the Kali temple 
on Friday, that when the missionary gentleman 

^ The (Mden Bmgh, d^hfidgml edition it 922 }?p,' 
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asked him whether he was not a Christia/i, he 
replied^" Yes, I am, but does it mean that I. have 
changed my religion ? ” Hindu converts to other 
faiths frequently turn to Hindu gods in cases of 
trouble and sickness, presence or dread of dWth. 
Outer professions have no roots in inner life. We 
cSnnot alter suddenly our subconscious heritage at 
the bidding of the reformer. The old ideas cannot 
be rpot^ out unless we are educated to a hir^her 


there is stUI room for considerable^ improvement, 
In spite of the fact that Hinduism has no common 
creed and its worship no fixed form^^it has bound 
together multitudinous sects and devotions into a 
common scheme. In the Census Report for 1911 
Mr. Bums observes; “The general results of, my 
mtpiiries is that the great majority of Hindus have 
a finn belief in one supreme God, Bhagavan, Para- 
rae^vara. Hvara, or Narayana.” i Regarding the 
spread of Hindu ideas and ideals, Sir Herbert Risley 
says ; “ These ideas are not the monopoly of the 
earned, they are shared in great measure by the 
man ra the street. If you talk to a fairly intelligent 
^mdu peasant about the Paramatma, Karma, Maya. 
Mukti, and so forth, you will find as soon as he ha? 
got.overlus surprise at your interest in such matter^ 
hat the temis are familiar to him. and that he has 
formetr a rough working theory of their bearing of 
' Part 1. p. 362. 
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his own future.” * There is an inner cohesion 
amon% the Hindus from the Himalayas to Cape 
Comorin. ^ 

The work of assimilating the rawest recruits of the 
hill-tribes and other half-civilised hordes has been 
a slow one and by no means thorough. Among 
Hindus’ are counted many professing crude beliels*’ 
and subrilerged thoughts which the civilisation has 
not had time to eradicate. During the la£|’few cen- 
turies Hinduism has not been faithful to its ideals, 
and the task of the uplift of the uncivilised ha% been 
sadly neglected. 

Hinduism does not support the sophism that is 
often alleged that to coerce a man to have the right 
view is as legitimate as to save one by violence 
from commiffmg suicide in a fit of delirium. The 
intolerance of narrow monotheism is written in 
letters of blood across the history of n\an from the 
time when first the tribes of Israel burst into the 
land of Canaan. The worshippers of the one 
jealous God are egged on to aggressive wars against 
people of alien cults. They invoke divine sanction 
for the cruelties inflicted on the conquered. The 
spirit of old Israel is inherited by Christianity and 
Islam, and it is for you to say whether it would 
not have been better for the Western civilisation 
if Greece had moulded it on this question rather 
than Palestine. Wars of religion which are the out- 
come of fanaticism that prompts and justifies the 
extermination of aliens of different creeds were 
^ Tke Feopk of India ( 19 ^ 5 )* 1 , 
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practically unknown in Hindu India. Of course, 
here and there there were outbursts of fanaticism, 
but Hkiduism as a rule never encouraged persecu- 
tion for unbelief. Its record has been a clean one, 
relatively speaking. It has been able to diold 
together in peace many and varied communities of 
'’Saen. Buddhism, which counts among its followers 
ne^xly a fifth of the human race, has alwaySTespected 
other faiths and never tried to supplant them by 
forc^. <5ne of the earliest Buddhigt books relates 
that “Buddha condemned the tendency prevalent 
among the religious disputants of his day, to make 
a display of their own doctrines and damn those 
of others.* Buddha asks his followers to avoid all 
discussions which are likely to stir up discontent 
among the different sects. Religious" toleration is 
the theme of one of Anoka’s rock edicts, “ The King, 
beloved of the Gods, honours every form of religious 
faith, but considers no gift or honour so much as 
the increase of the substance of religion ; whereof 
this is the root, to reverence one’s own faith and 
never to revile that of others. Whoever acts 
differently injures his own religion while he wrongs 
another s. ' " The texts of all forms of religion 

shall be followed under my protection.” * The 

J see also AfiguUma Nikaya, ui.’ 

R Lv’’! encourages gifts by Buddhists to 

the right of non- 

Buddhiste to heaven. In the Majjhima NikSya (i. p. 483) 
^ mnuo® t^t a particular Ajivaka gained hLL^b/ 
Wh Buddha held in 

* 1^0 twdftk Eock Edict 
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Hindu and the Buddhist rulers of India acted up 
to this principle with the result that the persecuted 
and the refugees of all great religions fouitd shelter 
in India. The Jews, the Christians, the Parsees were 
allowed absolute freedom to develop on their own 
lines. Yuan Chwang reports that at the great 
festival of Prayaga, King Harsa dedicated on-tfee 
first day a statue to thd Buddha, another the 
sun, the favourite deity of his father, on %e second, 
and to Siva pn the third. The famous' Koftayam 
plates of Sthanuravi (ninth century a.d.) and the 
Cochin plates of Vijayaragadeva bear eloquent 
testimony to the fact that the Hindu kings not only 
tolerated Christianity but granted special con- 
cessions to the professors of that faith. Only the 
other daylfhe Hindu prince of Mysore made a gift 
to the re-building of the Christian church in his 
State. 

'To-day the world has become a much smaller 
place, thanks to the adventures and miracles of 
science. Foreign nations have become our next- 
door neighbours. Mingling of populations is bring- 
ing about an interchange of thought. We are 
slowly realising that the world is a single co-operative 
group. Other religions have become forces with 
which we have to reckon, and we are seeking for 
ways and means by which we can live together in 
peace and harmony. We cannot have religious 
unity and peace so long as we assert that we are 
in possession of the light and all others ar§ groping 
in the darkness. That very assertion is a challenge 
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to a fight. The political ideal of the world is not ' 
so much^a single empire with a homogeneous civili- 
sation aifd a single communal will, but a brother- 
hood of free nations differing profoundly in life and 
mind, habits and institutions, existing side by side 
in peace and order, harmony and co-operation, and 
e*«li contributing to the world its own unique and 
specific best, which is irreducible to the tSrms of 
the others^ The cosmopolitanism of the eighteenth 
century and the nationalism of the ipneteenth are 
combined in our ideal of a world-commonwealth, 
which allows every branch of the human family to 
find freedom, security and self-realisation in the 
larger life of mankind. I see no hope for the religious 
future of the world, if this ideal is not extended to , 
the religious sphere also. When tvfd or three 
different systems claim that they contain the 
revelation of the very core and centre of truth and 
the acceptance of it is the exclusive pathway to 
heaven, conflicts are inevitable. In such conflicts 
one religion will not allow others to steal a march 
over it, and no one can gain ascendancy until the 
world is reduced to dust and ashes. To obliterate 
every other religion than one’s own is a sort of 
bolshevism in religion which we must try to prevent. 
We can do so only if we accept something Hke the 
Hindu solution, which seeks the unity of religion 
not in a common creed but in a common quest. 
Let us believe in a unity of spirit and not of organisa- ' 
tion, a unity which secures ample liberty not only 
for every individual but for every type of organised 
life which has proved itself, effective. For nimnct 

f 



me sanction ot experience and so the authority of 
’God. The world would be a much poorer thing if 
one creed absorbed the rest. God wills a rich 
harmony and not a colourless uniformity. The 
comprehensive and synthetic spirit of Hindui^ 
has made it a mighty forest with a thousand waving 


the spirit of God. Each thing in its place and all 
associated in 'the divine concert making wij.h their 
various voices and even dissonances, as Heraclitus 
would say, the most exquisite harmony should be 
our ideal. 

That the Hindu solution of the problem of the 
conflict of jeHgions is lixely to be accepted m the 
future seems to me to be fairly certain. The spirit 
of democracy with its immense faith in the freedom 
to. choose one’s ends and direct one's course in the 


good which is not self-chosen ; no determination 
is valuable which is not self-determination. The 
different religions are slowly learning to hold out 
hands of friendsMp to each other in every part of 
the world. My presence here this evening is an 
indication of it. The parliaments of religions and 
conferences and congresses of liberal thinkers of ail 


The study of comparative religion is developing a 
fairer attitude to other religions. It is impressing 
on us the fundamental unity of all reli^ons by 
pointing out that the genius of the people, the 
»imt of the age and,the nee<?cif the hour determine 
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the emphasis in each religion. We are learn- 
ing to t^ink clearly about the inter-relations of 
religion. We tend to look upon different re-‘ 
ligions not as incompatibles but as compl^- 
mentaries, and so indispensable to each other 
fq£ the realisation of the common end. ^loser 
contact with other religions has dispelled tl^e belief 
that only 4jiis or that religion has produced men of 
courage and patience, self-denying love and creative 
energy. , Every great religion has cureS its followers 
of the swell of passion, the thrust of desire and the 
blindness of temper. The crudest religion seems to 
have its place in the cosmic scheme, ,for gorgeous 
flowers justify the muddy roots from which they 
spring. Growing insistence on mysticisijjkis tending ’ 
to a subordination of dogma. i While intellectualism 
would separate the dissimilar and shut them up 
in different compartments, higher intuition takes 
account of the natural differences of things and 
seeks to combine them in the ample unity of the 
whole. The half-religious and the irreligious fight 
about dogmas and not the truly religious. In the 
biting words of Swift, “We have enough religion to 
hate one another but not enough to love one 
another." The more religious we grow the more 
tolerant of diversity shall we become. 



* Cp. Dean Inge : " The centre of gravity in religion 
has shifted from authority to experience. . . . The ' 
fundamental principles of my.stical religion are now very 
widely aceepted, and are, especially with educated people, 
avowedly the main ground of belief." TAe Platonic 
iradition in kttglish Peligims Thought (i<j26), pp, 113-15. 
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LECTURE III 

HINDU DHARMA: I 
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Before we turn to the practical side of;^induism, 
it is necessary to clear the ground by refernng to 
some of the chief objections urged against the 
conception of Hindu ethics. The doctrine of maya 
is supposed to repudiate the reality of the world 
and thus make all ethical relations meaningless. 
. The world of nature is said to be unreal and human 
history illflSory. There is no meaning in time and 
no significance in life. To be delivered from this 
illusion which has somehow come to dominate the 
race of man is the end of all endeavour. 

The Vedic thinkers adopted a realistic view of 
the world. In the Upanisads we have an insistence 
on the relative reality of the world. The illustra- 
tions of a musical instrument and its notes, the 
substances of clay and gold and the things made 
of clay and gold, make out that the objects of the 
world derive their being from the Supreme. As 
Yajnavalkya puts it, everything in the world is of 
value as leading to the realisation of self. When 
* Bvetahatara Upanisad looks upon the Supreme 
as the great Mayin, it suggests that this wpnderful 
creation is his product. The Upanifads do not 
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support the view that the Supreme calls up appear- 
ances \^hich have no existence except in deluded 
minds. The different theistic systems adopted by 
the large majority of the Hindus do not advocate 
the doctrine of maya. The theory is held %y 
Samkara, who is regarded often as representing the 
standard t}pe of Hindu thought. ** •' 

iris quite true that Sarhkara regards tlie world 
as ma^ya |nd urges several reasons in support of 
his. thesis. The manifold of experieirce whether of 
co-exislence in space or sequence in time is ever' 
incomplete and partial and we cannot unify it. 
There will always be a surplus uncovered by the 
largest unity. The fact that the time and -space 
world cannot be rounded into a systematic whole- 
indicates that it is imperfect and unreal. Again, 
the real munt be exempt from all change and persist 
for all time.* The historical particulars do not 
persist for all time, they die every moment. Loke 
yad anibilham tad ' anityam. We may interpret 
tliis idea in our own. terms. The historical' par- 
ticular finishes its course when it reaches its end. 
If the end is^ not readied, if our lives are to be 
wasted in the pursuit of the unattainable, if it is 
a, question of travelli,iig perpetually and never 
arriving, then the world process is unmeaning and 
the cry that has gone fortli that all is vanity 
becomes justified. It cannot be interminable sing- 
ing, there should also be such a thing as completion 
in a soag. If the historical process is not all, if 

* kaktiiivasiittifviiii. 
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we are not perpetually doomed to the pursuit of 
an unattainable ideal, then we must reac^ perfec- 
tion at some point of the historical process, and 
that will be the transcending of our historical 
individuality, of our escape from birth and death, 
or samsara. History is the working out of a pur- 
pose, aii|i we are getting nearer and nearer to its 
fulfilment. Moksa is the realisation of tip purpose 
of each individual. On the attainment perfec- 
tion the historical existence terminates.^. When 
one individual completes his purpose, he develops 
the universality of outlook characteristic of per- 
fection, but retains liis individuality as a centre 
of action. When the whole universe reaches its 
‘consummatjpn, the liberated individuals lapse into 
the stillness of the Absolute. Those great forces 
which seem to be making silently and surely for 
the destruction of this starry universe in which our 
earth swims as a speck will reach their true destina- 
tion. The W’orld fulfills itself by self-destruction. 
Einstein’s theory of relativity with its assumption 
that the spatio-temporal system is limited and 
measurable is not unfavourable to such a dissolution 
of the world. But this does not take away from 
the free being of God who is omnipotence or infinite 
possibility. The curtain will drop on this world, 
but another possibility, another plot, another drama 
.may commence and go on for ages. 

To some, it may appear that such a collapse of 
the world is a poor termination to all our struggles, 

' indiiaik.iiiivartyatvain. 
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and so' they picture to us an eternal heaven or even 

eternal ^ell, but the implication of these eternal 
states is one of eternal idleness. As Herbert Spencer 
put it, deviation from perfection or the perfgct 
adjustment of the organism to the environment is 
decay. The state of perfection is a condit^ion of 
absolute stillness, stagnation, death. T^ere are 
thinkers, ‘^oth in the East and the West, who look 
upon FarSdise as a state of activity where we sing 
the praises of God, and he has no end of patience 
in listening to his own glory. The only useful work 
which the liberated souls do is to help struggling 
humanity. So long as there are individuals who 
are unredeemed and so stand in need of saving 
knowledge, the liberated have some w)rk to do.' 
But if we allow that the world purpose is achieved, 
that all individuals have attained their perfection, 
there is nothing to be done. Aristotle says, " End- 
less duration makes good no better, nor white any 
whiter.” ' There is no creative process without 
travail, and the attainment of perfection for all 
means the end of creative activity. “ Nothing that 
is perfectly real moves,” according to Bradley. 
Activity is a characteristic of the historical process, 
and perfection is not historical. It lacks nothing 
and it cannot have any activity in it. 

It is sometimes argued that the w'orld process is 
infinite and so there will always be work to be done. - 
In other words, there will never come a time when 
all individuals will reach their perfection. But this 
* Nkomachcan Ethics, L 6. 
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will be a frastration of tlie purpose of God. So long 
as thc^m^^orld process contijmes, the liberate(| souls 
retain their iEclividiialities, which they lose’ in the ' 
event of the liberation of all, or sarvamukti. 

It- 4 s not fair to represent Samkara’s view as an 
illiisionism. Samkara repudiates the subjectivism of 
ViJfiaiiaFaciiiis and affirms the extra-mental reality 
of objects^ . His theory is not drstisrstivacla, that 
objects rise into being when we perceive tMm and 
disappear, when^ .we do not. We perceive^ obfects 
and do not simply contemplate apparitions. 
kara distinguishes dreams from waking experi- 
ences and warns us against a confusion between 
the two.. The •experiences of waking life are not 
contradicted by anything else in our logical know- 
ledges He% a realist so far as our experience 
goes. Things control thought. » Samkara’s theory 
of avidya also confirms this view. For avidya is 
not a private profession of tliis or that individual 
mind.; it is common to all minds, being the cosmic 
principle of finiteness. It is the cause of the whole 
empirical wmrld {prtliivyadiprapafica) ; common to 
all (sarvasadluirana). Moksa or release of any one 
individual does not bring .about the destruction of 
, the w’^orld but only the displacement of a false 
^ outlook by a true one, avidya by vidya. When 

^ iias\rae jn!4aiito|>iiialx!ha.iii va-slu Htairiljhadikaui kas* 
yaiiickl api avastliayam bMliyate. Commentary on 
Bfahma Sutra, ii. 2. 29. 

'' t'p. iKj viistu \ rHlIiSt Iliya jfi'anani |punisabifddliya' 
peksaiii ; again, bhatavastnvipyin^m pramanya.m»vastu- 
tantram. 
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the illusion of the mirage is dissipated by scientific 
knowledge, the illusion stands there though it is no 
longer'hble to tempt us. The world is not so much 
denied as reinterpreted. 

Samkara believes that the logical dualism between 
subject and object is not final. It rests on a 
monism. Subject and object are phases cf spirit, 
atnana eva dharmah. They have no existence apart 
from I%hman. “There are in the world many 
universals with their particulars-^both conscious 
and tmconscious. All these universals in their 
graduated series are included and comprehended 
in one great universal, that is, Brahman as a m a s s 
of intelligence.” « Sarhkara does mot assert an 
identity between God and the world but only denies 
the independence of the world.* As Tat Tikakara 
says : “ The world is not identical with Brahman ; 
only it has no separate being independent of its 
ultimate source.” 3 When Samkara denies ' the 
reality of effects, he qualifies his denial by some 
such phrase as “ independent of the cause ” or 
“ independent of God.” * 

If we raise the question as to how the finite rises 
from out of the bosom of the infinite, Saihkara says 
that it is an incomprehensible mystery, maya. We 

' ani-kil hi viliiksan,“s a tanun t.inarupilh sSmanyavist-sSh 
tosam piramparyagatya ekasmin mah&ainanye ant'ar- 
thavah prajfianaghane. Sarokara on Brkmdaranyako- 
pantfad, ii. 4, 9. ‘ 
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know that there is the absolute reality, we know 
that fhere is the empirical world, we know that 
the empirical world rests on the Absolute, But the 
how of it is beyond our knowledge. The hypothesis 
of CTeation is a weak one. and it assumes that God 
lived alone for some time and then suddenly it 
I occurred to him to have company when he put 

forth the* world. The theory of manifestatioif is 
i not more satisfying, for it is difficult to kgow how 

the finite can manifest the infinite. If we say that 
God is transformed into the world, the question 
arises whether it is the whole of God that is trans- 
formed or only a part. If it is the whole, then 
there is no God beyond the universe and we lapse 
into the lower pantheism. If it is only a part, then 
I it means that God is capable of being partitioned. 

We cannot keep one part of God above and another 
' * part below. It would be like taking half a fowl 

for cooking, lea\1ng the other half for laying eggs.' 
Sarfakara believes that it is not possible to determine 
logically the relation between God and the world. 
He a.sks us to hold fast both ends. It does not 
matter if we are not able to find out where they meet. 

The history of philosophy in • India as well as 
‘ Europe has been one long illustration of the inability 

' of the human mind to solve the mystery of the re- 
lation of God to the world. The greatest thinkers 
are tho.se who admit the mystery and comfort them- 
'' selves by the idea that the human mind is not 

' * iia lii ekaiiestt juiGuita rl^atlesas 

tn praiaviya kalpyate, virodliat, Anandagiri m Bmhma 

I Suim, i 2S. ' ^ 

^ cliir-nirfipa ^ 
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omniscient. Sarfakara in the East and Bradley in 
the West adopt this wise attitude of agnosticism. 
We have the universe with its distinctions. It -is 
not self-sufficient. It rests on something else, and 
that is the Absolute. The relation between the two 
is a mystery. The idea expressed in the statement 
“ And God saw everything that He had made and 
befioM^^ was very good ’’ does not solve the problem. 
It assuiyes that the world is " very good ” and we 
have our doubts about it. Unable to believe that 
a good God could be responsible for the horrors of 
nature, Plato held that the goodness of God was 
made somewhat ineffective by the^intractableness 
of nature which he tried in vain to* control. The 
Gnostics strove to express the idea t|iat God was 
trying to redeem a world created by the devil. 
Augustine from this worked out his view of “ total 
depravity ” and the scheme of salvation. Some 
still clung to the idea of the omnipotence of God 
by paying him the doubtful compliment, as J. S. 
Mill says, of making him the creator of the devil. 
Leibniz argues that even if this world is in many 
ways defective, it is the best of all possible worlds; 
but this view implies an uncomplimentary reflec- 
tion on the power of God. Hegelian absolutism is 
unable to account for the lapse of the perfect into' 
the imperfect. Bergson emphasises the conflict of 
matter and life in the world and believes that the 
two are the negative and positive phases of one 
primafl consciousness, but he is not able to account 
for the rise of the two tendencies from the first 
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principle. Croce arrives at the different forms of 
spirit, theoretical and practical, but he drSs not 
gwe us any metaphysical deduction of these forms 
fcegi the one spirit. If the forms are all, then there 
is no Absolute, and if there is the Absolute, it seems 
to be a sort of dissolute Absolute. 

A wise ^agnosticism is more faithful to the situa- 
tion. But the logical mind of man is not^wilfing 
to admit defeat. It cannot rest in the idea. that 
the Absolute is incomprehensible and that the 
world hangs on it somehow. It makes the Absolute 
determinate and relates the world to thus determinate 
principle as its expression. In view of the weakness 
of the human mind Sariikara allows these metaphors. 
The perfect’on of God overflows into the world. 
The world is the outflow of the surplus energies of 
God, the supreme artist. Lila or sport brings out 
the jrationality, the freedom and the joyous exercise 
of spontaneity involved in the art of creation. We 
look upon God as a personal lord, and endow him 
with the power of self-expression and seif-communi- 
cation. A sterile perfection is an inconceivability. 
The principle of self-expression is also called maya. 
It also stands for the principle of objectivity by 
interaction with which the subject self is able to 
express himself. But these attempts are devices 
to understand the nature of the relation of God to 
the world. 

However that may be, no theory has ever asserted 
that life is a dream and all experienced eveftts are 
illusions. One or two later followers of Samkara 






70 THE 'HINDU VIEW OF LIFE 

lend countenance to this hypothesis, but it pannot 
be re|^.rded as representing the main tendency of 
Hindu thought. 

The next objection goes to the opposite extceiae. 
To the Hindu ethical rules are meaningless because 
the world is divine. Everything is God, and. there is 
no excuse for our interfering with the sacred activities 
of the pickpocket and the perjurer. The critic be- 
lieves tl&t he refutes the theory of divine imma- 
nence-associated with all forms of Indian thought 
when he exclaims. Is KccadiUy Circus God ? is Hyde 
Park Comer God ? The Hindu view rebels against 
the cold and formal conception of God who is 
external to the world, and altogether remote and 
transcendent. The natural law of the^verld is but 
a working of God’s sovereign purpose. The uni- 
formity of nature, the orderliness of the cosmos, 
and the steady reaching forward and upward of the 
course of evolution proclaim not the unconscious 
throbbing of a soulless engine, but the directing 
mind of an all-knowing spirit. The indwelling of 
God in the universe does not mean the identity of 
God with the universe. According to the latter 
view God is so immanent in everything that we have 
only to open our eyes to see God in it. but also 
there is nothing of God left outside the whole of ' 
things. God lies spread out before us. The world 
i.s not only a revelation, but an exhaustive revela- 
tion of God. Hindu thought takes care to emphasise 
the transcendent character of the Supreme. “ He * 
bears the world but is by no means lost in 
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it." » . The world is in God and not God in the 
world. In the universe we have the ?. parate 
existence of the individuals. Whether the divine 
spwi; burns dimly or brightly in the individual, 
the sparks are distinct from the central fire from 
which they issue. 

Hindu .thought admits that the immanency of 
God is a fact admitting of various degrees.i’^ While 
there is nothing which is not lit by Go(f, God is 
more fully revealed in the organic than in the 
inorganic, more in the conscious than in the un- 
conscious, more in man than in the lower creatures, 
more in the gQod man than in the evil. But even 

the worst of the M'orld cannot be dismissed as com- 

* 

pletely imiwne, fit only to be cast into hell fire* 
While Hinduism believes in the divine indwelling 
and declares that there is no escaping from the 
divine presence, it does not say that everything is 
God as find it. Piccadilly is not God, though 
even Piccadilly cannot be unless it is allowed by 
divine activity. There are divine potentialities in 
even the worst of men, the everlasting. arms of 
God underneath the worst sinners. No one is 
really beyond hope. The worst sinner has a. future 
even as tluj greatest saint has had a past. No one 
is so good or so ba,d as he imagines.. The great souls 
of the world address themselves to the. task of 
rousing the divine possibilities in the publicans and 
the sinners. i ■ ' ■ ■ ' * 

The doctrine of Karma is sometimes interpreted 
' bhntabhm na ca bhStasthab, is. 5,. 
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as implying a denial of human freedom which’ is 
generaJ^y regarded as the basis of all ethical values. 
But when rightly viewed the law does not conflict 
with the reality of freedom. It is the principl«rt3f 
science which displaces belief in magic or the theory 
that we can manipulate the forces of the world at 
out- pleasure. The course of nature is determined 
not bj*^ the passions and prejudices of personal 
spirits lurking behind it but by the operation of 
immutable law’s. If the sun pursues his daily and 
the moon her nightly journey across the sky, if the 
silent procession of the seasons moves in light and 
shadow across the earth, it is because they are all 
guided in their courses by a power superior to them 
all. “ Verily 0 Gargi, at the commsad of that 
Imperishable, the sun and the moon stand apart, 
the earth and the sky stand apart . . . the moments, 
the hours, the days, the nights, the fortnights," the 
months, the seasons and the years stand apart. 
Verily O Garp, at the command of that Imperish- 
able, some rivers flow from the snowy mountains to 
the east, others to the w’est in whatever direction 
each flows.” > There is the march of necessity 
everywhere. The universe is lawful to the core. 

The theory of Karma recognises the rule of law 
not only in outward nature, but also in the world 
of mind and morals, l^ta manifests itself equally 
in nature and in human society. We are every 
-moment making our characters and shaping our 
destinies. '* There is no loss of any activity which 
' firh. Up.,M. 8. 9. 





we commence nor is there an}^ obstacle to |ts fulfil- 
ment. Even a little good that we may do will 
protect us against great odds.” » What we have 
our hearts on will not perish with this body. 
This fact inspires life with the present sense of 
eternity. 

At a, time when people were doing devil’s^work 
under divine sanction and consoling themselves by 
attributing everjdhing to God’s will, thl? principle 
of Karma insisted on the primacy of the ethical and • 
identified God with the rule of law. All's law, yet 
all’s God. Karma is not a mechanical principle 
but a spiritual necessity. It is the embodiment of 
the mind and will of God. God is its supervisor, 
karmSiiiiyaksah.' Justice is an attribute of God. 
The character of God is represented by St. Janie.s as 
one “ with wiioni can be no variation neitht r shadow 
that is cast by turning.” , Every act, every thought 
is weighed in the invi.sible but universal balance- 
scales of justice. The day of judgment is not in 
some remote future, but here and now, and none 
can escape it. Divine laws cannot be evaded. 
They are not so much imposed from without as 
wrought into our natures. Sin is not so much a 
defiance of God as a denial of soul, not so much a 
violation of law as a betrayal of self. W'e carry 
with us the whole of our j^Lst. It is an ineffaceable 
record which time cannot blur nor death erase. 

There is room for repentance and conseque nt _ 

• BkagavadgitS, iii. 40. 

» Svet. Up., vi. II. 
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forgiver^ess on this scheme. The critic who yrgeJs 
that bd'“f in Karma makes religious life, prayer 
and worship impo.ssible has not a right under-* 
standing of it. In his opinion God has abdicatai* 
in favour of his law. To pray to God is as futile . 
a superstition as to bid the storm give us strength, 
or the earthquake to forgi^^e us our sins. Qf course 
the Hin(^l does not look upon prayer as a sort of 
Aladdin s lamp to produce anything we want. God 
is not a magician stopping the sun 'in its course 
and staying the bullet in its march. But his truth 
and constancy, his mercy and justice find their 
embodiment in the implacable woricing of the 
moral law. Forgiveness is not a mitigation of God’s 
justice but only an expression of it. We-?«.n insist ' 
with unflinching rigour on the inexorability of the 
moral law and yet believe in the forgiveness of sins, 
spiritual growth and experience are governed by 
laws similar to those which rule the rest of the 
universe. If we sow to the flesh we shall of the 
flesh reap corruption. The punishment for a dese- 
rrated body is an enfeebled understanding and 
a darkened soul. If we deliberately fall into sin. 
shutting our eyes to moral and spiritual light, we 
may be sure that in God’s world sin will find us out 
and our wilful blindness will land us in the ditch. * 
just God cannot refuse to any man that which 
^ as earned. The past guilt cannot be wiped • ' 

way by^ the atoning soffering of an outward sub- 

• stitute.* Gudt cannot be transferred. It must be " 

' Cp. munir manute murkho niucv'0,> Th... 
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atoned for through the sorrow entailed by self- 
conquest. God cannot be bought over and sin 
'cannot be glossed over. 

The principle of Karma reckons with the material 
or the context in w'hich each individual is born. 
Whiiq it regards the past as determined, it allows 
that the future is only conditioned. The spiritual 
element in man allows him freedom withm the 
limits of his nature. Man is not a mere fnechanism 
of instincts. The spirit in him can trium.ph over 
the automatic forces that try to enslave him. The 
Bhagavadgita asks us to raise the seif by the self. 
We can use the material with which we are endowed 
to promote our ideals. The cards in the game of 
life are ^.ven to us. We do not select them. They 
are traced to our past Karma, but we can call as 
we please, lead what suit we will, and as we play, 
we gain or lose. And there is freedom. 

What the individual will be cannot be predicted 
beforehand, though there is no caprice. We can 
predict an individual's acts so far as they are 
governed by habit, that is, to the extent his actions 
are mechanical and not effected by choice. But 
choice is not caprice. Freewill in the sense of an 
undetermined, unrelated, uncaused factor in human 
action is not admitted, but such a will defies all 
analysis. It has nothing to do with the general 
stream of cause and effect. It operates in an 
irregular and chaotic way. If human actions are 
determined by such a will, there is no meanmg in 
punishment or training of character. The theory 
of Karma allows maatlie freedom to use the material 
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in the light of his knowledge, 


j.- - -o- Man controls th« 

unifornii|ies in nature, his own mind and society, 
There is thus scope for genuine rational freedom 
while indeterminism and chance lead to a fal|s 
fatalism. 

The universe is not one in which every detail is 
decreed. We do not have a mere unfolding of a 
pre-aFrasged plan. There is no such thing as 
absolute peescience on the part of God, for we are 
all his fellow-workers. God is not somewhere above 
us and beyond us, he is also in us. The divine in 
us can, if utilised, bring about even sudden con- 
versions. Evolution in the sense of epigenesis is 
riot impossible. For the real is an active developing 
life and not a mechanical routine. 

The law of Karma encourages the sinn"^ that it 
IS never too late to mend. It does not shut th. 
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y.our pre-ordained being from the beginning of 
time!” I have said enough to indicate thaf such a 
.philosophy of despair is not the necessary^outcome 
, the doctrine of Karma. 

Let us now turn to the practical side of Hinduism. 
Hinduism is more a way of life than a form of 
thought. While it gives absolute liberty in the 
world olSt^ought it enjoins a strict code ofjpffttice. 
The theist and the atheist, the sceptjp apd the 
agnostic may all be Hindus if they accept the 
Hindu system of culture and life. Hinduism 
insists not on religious conformity but on a spiritual 
^ and ethical outlook in life. " The performer of the 
good— and not the believer in this or that view— 

• can ne\^ get into an evil state,” m hi kalydmkri 
kaicit diirgatim tdta gacchati.’^ In a very real sense 
practice precedes theory. Only by doing the will 
does one know the doctrine. Whatever our theo- 
logical beliefs and metaphy.sical opinions may be, we 
are all agreed that we should be kind and honest, 
grateful to our benefactors and .sympathetic to the 
unfortunate. Hinduism insists on a moral life and 
draws into fellowship all who feel themselves bound 
to the claims which the moral law or dharma makes 
upon them. Hinduism is not a sect but a fellowship 
of all who accept the law of right and earnestly 
seek for the truth. 

Dharma is right action. In the Rg Veda, rta is 
the right order of the universe. It stands for both 
the satya or the truth of things as well as thft dharnlsr~ 

* BhagavaigUa, vi. 40. 
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law of its being. Dharma or virtue is confomlifj 
with the truth of things; adharma or vice is 
opposition to it. Moral evil is disharmonj? wit]j 
the which encompasses and coi^CoIs the 

world. 

^ Desires constitute the springs of human action. 
The life of man centres round certain basic 
cravings, each distinct from the other in its object 
and each stimulating men to a particular mode of 
activity in order to satisfy it. If the sSveral desires 
were independent of one another and never crossed 
or modified one another, then their different expres- 
sions would be separate and unco-ordinated. Family 
life will have little to do with economic pursuits. 
lndu.strial relations will be etliically colourless. 
Religious activities may be indifferent to the secular 
sides of life. But man is a w'hole, and so all his 
activities have an overarching unity. Each indi- 
vidual has in him the sex and the parental instincts, 
love of power and wealth, desire for the common 
good and a hunger for communion with the unseen. 
These different activities react upon and modify 
one Mother. They function in interdependence in 
man s life. If life is one, then there is one master 
science of life which recognises the four supreme * 
of dharma or righteousness, artha or wealth, 
kama or artistic and cultural life, and mokfa or 
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spiritual freedom. The Hindu .'ode of practice 
links , up the realm of desires with the peripective 
of the eternal. It binds together the kingdoms of 
earth and heaven. 

"* * Hinduism does not believe in any permanent feud 
between the human world of natural desires and 
social aims and the spiritual life with its discipline 
and asp-ration on the other. It condemi^^only 
natural existence which is unrelated to tae back- 
ground. Such a life which concentrates oh this 
world and its good things is not satisfying' for the 
greatest prosperity comes to its end, dissolving into 
emptiness. The world and all else on which we 
pin our faith will desert us in the moment of our 
triumph. The Hindu thinker dwells on the evan- 
escence the world and its pitiful futility if its 
connection with the eternal is snapped. 

All worldly relationsliips have their end, but they 
cannot be ignored. To behave as if they do not 
exist simply because they do not persist is to court 
disaster. The eternal is manifested in the temporal, 
and the latter is the pathway to the former. Truth 
in the finite aspect leads us to infinite truth. 
Renunciation is the feeling of detachment from the 
finite as finite and attachment to the finite as tlie 
embodiment of the infinite. The two are bound to 
each other and to separate them is ruinous. The 
Upanisad says ; “ In darkness are they who worship ■ 
only the world, but in greater darkness they who 
worship the infinite alone. He who accepts bolh 
saves himself from death by the knowledge of the- 
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former and attal^ns immortality by the knowledge 
of the litter.” 

#» 

Artha^takes note of the economic and the political 
life of man, the craving for power and property. 
The urge which gives rise to property is something* 
fundamental in human nature. Unless we change 
the very constitution of the human mind, we eannot 
eradicate the idea of property. For iMst melT 
property is the medium for the express!^ of per- 
sonality and intercourse with others. 

While the pursuit of wealth and happiness is a 
legitimate human aspiration, they should be gained 
in ways of righteousness (dharma), if they are to 
lead ultimately to the spiritual freedom of rnan 
{mok|a). Each one of these ends requires ethical 
discipline. Freedom can be obtained only-through* 
bonds of discipline and surrender of personal 
inclination. To secure the freedom to acquire and 
to enjoy we have to limit ourselves and bind our 
will in certain ways. The countries which are 
politically free are largely bound in thought and 
practice. Political freedom is not possible without 
a large curtailment of freedom of thought and action. 

In the interests of spiritual freedom Hindu society 
regulated the most intimate details of daily life, and 
they are the rules of dharma. These rules are not 
the same in all parts of the country or in all periods 
of Hindu history. The Hindu legislators accepted 
the bewildering variety of customs professed by the* 
^,^bes iq India as the civilisation spread from the 
Indus to the Cape. The law books recognise the 
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variety, though they try to refine , whatever seems 
to* ba morally odjectionable.* Vl’hile recc^ising 
them all an ideal standard is enjoined whic^ imper- 
ceptibly brings about a refinement of the customs. 
"According to the Taittinya Upanisad, the young 
man is asked in cases of doubt to take as his 
authority what is done in similar circumstances by 
the Braltoins " competent to judge, ap^and 
devoted bul not harsh, lovers of virtue.’'^Manu 
urges that the conduct of good people (sadbhiK) and 
righteous souls of the regenerate classes (dha-rmikaiS 
ca dvijatibhih) may be regarded as consistent 
(aviruddham) with the customs of all countries, 
families and oastes. 

Moksa is spiritual realisation. The Hindu Dharma 
says, Masrdoes not live by bread alone, nor by his 
work, capital, ambition or power or relations to 
external nature. He lives or must live by his life 
of spirit. Moksa is self-emancipation, the fulfilment 
of the spirit in us in the heart of the eternal. This 
is what gives ultimate satisfaction, and all other 
activities are directed to the realisation of this end. 

As to the methods of obtaining freedom, the Hindu 
thinker adopted a very catholic attitude. '* As 
the birds fly in the air, as the fish swim in the sea, 
^leaving no traces behind, even so is the pathway to 
God traversed by the seeker of spirit.” > 

The different pathways have been broadly dis- 

» See Baudliayana, Bjrhaspati, Devala, Gautama, 
r sakiiiiinam ivakSse jale vSricar5n iva ■» 

yathS padam iia drsyeta tathS jn3iiavid5m Ratili. 

F 



»y«uum yudiici; uues nor mean mteuectuai acumen 
or dialectical power. Jnana is realised experience? 
We are saved from sin only when we live in the 
presence of God. If we have true insighf, right 
actis«^viU take care of itself. Truth jsranot Imt 
act rigatjy. The way of devotion is the most 
popufar one. Sinners as well as saints, ignorant as 
well as learned, foolish as well as wise find it easy. 
I rayer and petition, fasting and sacrifice, com- 
munion and self-examination, all are included in 
the life of devotion. In its highest flights, bhakti 
coincides with jnana, and both these issue in right 
karma or virtuous life. 

While the individual and the social sides of 
karma are inseparably intertwined, the theory of 
varna or caste emphasises the social aspect, and 
that of asrarna or stages of life the individual aspect, 
fhe four stages of brahraacarya or the period of 
training, garhastya or the period of work for the 
world as a householder, vanaprasthya or the period 
of retreat for the loosening of the social bonds, and 
sanfiyasa or the period of renunciation and expectant 
awaiting of freedom indicate that life is a pilgrimage , 
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' purl kalpesu nannam mauSjibandhanam isyate 
atlhyapanam ca vedSnSm s 5 vitrTvacanam tatha. 

* According to Harita Smrti (xx. 23), quoted by Sayaqa 
in his comrrentary on Parasara Samhita (Bombay Sanskrit 
Series, Part II, p. 82), girls are divided into two classes : 
, Brahmavadinxs, or those w’ho are devoted to sacred 
wisdom, and Sadyovadhfis, or those who get married. 
Some of the well-known women of early Sanskrit litera- 
ture, like Gargi in the Brh. Up., Sulabha in Mahabharata, 
febari in the Ramayai^a, lived unmarried lives. The 
Hindu social code deals not so much with such exceijj’ 
’ tional cases as with the typical course and. its functional 
rule. It legislates for the normal. 


taught the arts and sciences whichlwould be useful 
to him in after life. Women were also entitled to 
brahmacarya.* They were given the traftiing of 
their classes, and thus enabled to take up the 
functions of the caste in the emergencies of life. 
Restrictions regarding Vedic study were introduced 
,tgij,en ’S'omen of other racial stocks with different 
customs -i^e accepted in marriage. 

The second stage is that of the house^iolder or 
the grhastha. » A human being is not ordinarily 
self-sufficing. The God of Aristotle may enjoy his 
solitary existence, but not the men and women of 
the world. These are as a rule encouraged to enter 
the married Me.* India has known for centuries 
what Freud is popularising in Europe, that repressed 
desires are more corrupting in their effects than 
those exercised openly and freely. Monastic ten- 
*» dencies were discouraged until one had a normal 
expression of natural impulses. He who runs back 
from marriage is in the same boat with one who 
runs away from battle. Only failures in life avoid 
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occasions for vir*;ue. Marriage is regarded as sacijed. 
The ^ry gods are married. When the Hindu 
descend from the adoration of the Absolute and 
takes to the worship of a personal god, his god has 
always a consort. He does not worship a bachelor 
or a virgin. Siva is ardhanari^vara, and his image 
signifies the co-operative interdependent, separated* 
incdlS^ete but jointly complete m^line and 
femiipne/unctions of the supreme being. There is 
nothing unwholesome or guilty about the sex life. 
Through the institution of marriage it is made the 
basis of intellectual and moral intimacies. Marriage 
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da+um. Except in the pages of f.tion we do not 
have a pair agreeing with each other in everything, 
testes and temper, ideals and interests. Irr'educible 
peculiarities there will always be, and the task of 
the institution cf marriage is to use these differ- 
ences to promote a harmonious life. Instincts and 
parsions are the raw material which are to be worked 
up into an ideal whole. Though there i^ome 
choice with regard to our mates, there is a. large 
element of cha'hce in the best of marriages..^ Carve 
as we will that mysterious block of which our life 
is made, the black vein of destiny or chance, what- 
ever we may call it, appears again and again in it. 
That marriage is successful which transforms a: 
chance mate into a life companion. Marriage is, 
not the end of the struggle, it is but the beginning' 
of a strenuous life w'here we attempt to realise a 
larger ideal by subordinating our private interests 
and inclinations. Service of a common ideal can 
bind together the most unlike individuals. Love 
demands its sacrifices. By restraint and endurance, ' 
we raise love to the likeness of the divine. 

In an ideal marriage the genuine interests of the 
two members are perfectly reconciled. The pt^r-, 
fectly ethical marriage is the monogamous one. 
’The relation of Rama and Sita, or Savitri and 
Satyaviln, w’here the two stand by each other 
gainst the whole world, is idealised in the Hindu 
scriptures. In the absence of absolute perfection 
Ve have to be content with approximations. We 
need not, however, confound the higher with the 
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lower. ^ Eight c ifferent kinds of marriages -are 
recognised in the Hindu law books. Mann did not 
shut his eyes to the practices of his contemporaries. 
He arranges the different kinds of marriages in an 
order. While marriages in which personal inclina- 
tion is subordinated rank high, those by mutual 
choire (gandharva), force (raksasa), purchase (asisra)' 
com'^wer. The lowest is pai^aca. When the 
iover'Tav^shes a maiden without her consent, when 
she is gsleep, or intoxicated or deranged in mind, 
we have a case of paisaca marriage. ^ It is a very 
low kind of marriage, but admitted as valid with 
the laudable motive of giving the injured women 
the status of wives and their offspring legitimacy. 

Insistence on the interests of the familr/ Ifvt tn a 
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prfsory for all has its own weal^iesscs, though it 
does not develop large numbers of unmarried 
women who see no meaning in life. It is obliged 
to discountenance the remarriage of widows.' It 
unconsciously tends to lower the marriageable age 
of girls. It is necessary for the leaders to remember 
the Hindu ideas and bring about a more satisfactory 
state of affairs. ^ 

The recognition of the spiritual ideal of mdrriage 
requires us to regard the marriage relation as an 
indissoluble one. So long as we take a small view 
of life and adopt for our guide the fancy or feeling 
of the moment, marriage relation cannot be regarded 
as permanent. In the first moments of infatuation 
we look upon our partners as angels from heaven, 
but soon the wonder wears away, and if w’e persist 
in our passion for perfection, we become agitated 
and often bitter. The unrest is the effect of a false 
ideal. The perfect relation is to be created and 
not found. The existence of incompatibility is a 
challenge to a more vigorous effort. To resort to 
divorce is to confess defeat. The misfits and the 
maladjustments are but failures. 

Modern conditions are responsible for the large 
numbers of divorces and separations. Life has 
become too hurried. We have no time to under- 
stand one another. To justify our conduct, we 
are setting up exaggerated claims on behalf of 
^the individual will and are strongly protesting 

* But see Rg Veda, x. 18. 8; Aivaldyam, iv. 2. 18 : 
A^ni Purdifa, cliii. 
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againstrdisciplin^i We are confusing self-expriessfon 
and selfrdevelopment with a life of instincts and 
passions. We tend to look upon ourselves as 
healthy animals and not spiritual beings. We have 
had sin with us from the beginning of our history, 
but we have recently begun to worship it. It is 
not ycry modem for a man or woman who is sick*' 
of his® her partner to take to another, but what is 
really" modern is the new philosophy in justification 
of it. Disguised feeling is masquerading as advanced 
thought. The woman who gives up her husband 
for another is idealised as a heroine who has had 
the courage to give up the hypocritical moral codes 
and false sentiments, while she who clings to her 
husband through good report and bad is a cowardly 
victim of . conventions. Sex irregularities are be- 
coming less shocking and more popular. 

Though we have had our share of e.xaggerating 
the wickedness of women, and though w’e have some 
texts which regard the woman as the eternal 
temptress of the man Adam, a snare of perdition, 
as Donaldson expressed it, “ a fireship continually 
striving to get alongside the male man-of-war and 
to blow him up into pieces.” the general Hindu 
view of woman is an exalted one. It regards the 
w'oman as the helpmate of man in all his work,* 
.sahadharmiiji.i The Hindu believes in the speciality 

* SSyaua, commenting on Ifg Veda, v. 6i. 8, ssavs: "ThS 
Wife and the husband, being the equal halves of one 
sutetance, are equal in every respect ; both should join'*' 
Md t^e equal part in all work, religious and secular.” This 
Ideal a lowered in some^Jassages^ of Manu and YSjmvalkya. 







of the coHtribiition wliicli won\--.n niakc^s^ to Uk; 
world. She lias special responsibilities and sp-.-'.ia] 
'duties. E¥eii such an advanced thinker as Mrs. 
Bertrand Rnsseil allows tl'iat each class anil 
lias that to give to the common stock of achievement, 
knowledge and tlionght which it alone can gives 
and robs itself and the coinniimiry bv' inferior 
imitation.'' ^ So long as children carmr„^,.bJ^haken 
from heaven, but !ia%'e to be built wltliiil their 
motliers' bodies, so long will there be a specific 
fuEctioii for woiiien. As the bearing and rearing 
of 'children take a good deal of their time and 
attention, women were relieved of the economic 
responsibilities for t!ie family. While man is 
expected to take to the worldly piirsnits (yajia- 
pradlianya), woman is capable of great heights 
of self-control and self-denial (tapahpradliaiiya). 
The stricter code of morality applied to women 
is really a compliment to them, for it accepts the 
natural superiority of tlie women. But the modem 
woman, if I may say so, is losing her self-respect. 
She does not respect her own individuality and 
‘uiiiriiieiiess, but is paying an unconscious tribute 
to man by trying to imitate him. She is fast 
bccomiriff masculine and mechamcaL Adventurous 


Hyfaim (19.^5). 
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me snature of man is not to be reduced to the 
requirements of the society. Man is much more 
than the custodian of its culture or protector' of 
his country or producer of its wealth. His social 
efficiency is not the measure of his spiritual man- 
hood. The soul which is our spiritual life con- 
tains our infinity within it. \^,Tiat shall it profit a 
man if he gain the whole world but lose his own 
soul ? A Sanskrit verse reads : “ For the family 
sacrifice the individual; for the community the 
My; for the couiitry the community, and for 
the soul the whole world.''^ Family and country, 
nation and the world cannot satisfy the soul in man.’ 
Each individual is called upon at a certain stage 
of his life to give up his wife and children and his 
caste and work. The last part of Hfe’s road has to 
be walked in single file. 

The aim of the saniiyasin is not to free himself 
from the cares of outward life, but to attain a state, 
of spiritual freedom when he is not tempted by 
nches or honour; and is not elated by success or ” 
depressed by failure. He develops a soirit of 
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equanimity and so “ bears patientk improper words 
and does not insult anyone ; he does not hate any- 
•one for the sake of his physical body.” ‘ "f hese free 
men are solitary souls who have not any personal 
attachments or private ambitions, but embody in 
their own spirit the freedom of the world. They 
take on the wideness of the whole earth,* dwell in 
love and walk in righteousness. The soci«# order 
regards the sannyasin as a parasite sin«e he does 
not contribufe to it materially and does^ot care 
for its forms. The state looks on him with sus- 
picion as he does not profess any loyalty to any 
family or church, race or nation. He does not 
function in any industrial factory, social system or 
political machine. These sanfiyasins do not serve 
our policies that make the w'orld unsafe for human 
life, do not promote our industries that mechanise 
persons, and do not support our national egoisms 
that provoke wars. Patriotism is not enough for 
these fine souls. Life, and not India’s life or Eng- 
land’s life, demands their devotion. They look upon 
’ all men and aU groups as equal {samatS sarvasrain). 
While some forms of Christianity and Buddhism 
judge the life of the world to be inferior to the life 
of the monk, and would have loved to place the 
' whole of mankind at one swoop in the cloister. 
Hinduism while appreciating the life of the saflnyasin 
jrefrained from condemning the state of the house- 
holder. Every state is necessary, and in so far^as 
^ it is necessary it is good. The blossom ^oes not 
‘ vi. 47 ff. ’ Cp. vlrS^asi mediai. 
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deny the leaf and the leaf does not deny the stqjk 
nor the stalk the root. The general rule is that we 
should pass from stage to stage gradually. 

The liberated soul is not indifferent to the welfare 
of the world. I It is related of Buddha that when 
he was on the threshold of nirvana he turned away 
and took the vow never to cross it so long as* a 
single Btang remained subject to sorrow and suffering. 
The sasne^dea comes out in the sublime verse of 
• the Bhdgiivata : " I desire not the supreme state (of 
bliss) with its eight perfections, nor the cessation of 
rebirth. May I take up the sorrow of all creatutes 
who suffer and enter into them so that they may be 
made free from grief." Mahadeva the prince of 
ascetics drank poison for the sake of the world. 
Freedom on the highest level of existence expresses 
Itself on the lower as courage to suffer, sacrifice, 
and die. 

This fourfold plan of life yet dominates the Hindu 
mind. The general character of a society is not 
always best expressed by the mass of its members, 
There exists in every community a natural elite, ' 
which better than all the rest represents the soul 
of the entire people, its great ideals, its strong 
emotions and its essential tendency. The whole 
community looks to them as their example. When ^ 

the wick is ablaze at its tip, the whole lamp is said 
to be burning. 

'-.Renunciation is the surrendering of the notions of T snri 

manmkira tylpa eva safiUvncr* if 

M«.h»«hT« S, " vrS’* 
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had originally reference to colour. If we look into 
the pas I history cf India, we see how the cotintry 
has beef, subjected to one race invasion after 
another. Even at the beginning of her history 
India was peopled by various racial groups, the 
dark aboriginal tribes, the sturdy Dravidians, the 
yellow-skinned Mongols and the blithe forceful 
Aryans., Very soon she developed intimate inter- 
course 'with the Persians, the flreeho +i,„ 
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not only what others actually possess but what 

exilts\in them potentially ? W9 cannot iheasure 

beforehand the possibilities of a race. Civilisations 

are not made in a day, and had the fates been 

kindlier and we less arrogant in our ignorance, the 

world, I dare say, would have been richer for the 

contributions of the Red Indians. Our civilisation 
♦ 

is quite recent when compared with the antiquity 
of man and the differentiation of human' types. 
Some of the ancestors of the Great British people 
who are now in the vanguard of humanity were not 
mu^h advanced as depicted by Julius Caesar. Who 
could understand the great potentialities of the 
savages of Britain dressed in skins at their religious 
worship burning men alive to appease their gods ? 
No one acquainted with the ancestors of the Teutons 
would have anticipated for them their glorious 
contributions to music and metaphysics. Human 
potentiality is so great, and our knowledge of funda- 
mentad racial differences so little, that the cruel 
repression and extermination of races is not the 
»part of wisdom. A little understanding of human 
nature and history will enable us to sympathise 
with the savage and the primitive, the barbarous 
and the backward, and help us to see that they 
,al»o in their imperfect fashions are struggling 
towards that abiding city which shines in dazzling 
splendour up the steep and narrow way. Every 
pfeople, every tribe however little advanced in its 
.stage of development, represents a certain psychic 
type or pattern. The interests of humanity require 
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Racial fusion on a large scale is an impossibilitj', 
if*it'«is to be achieved in a shqjrt period t»f time. 
For long centuries of social tradition and natural 
inheritance have produced marked divergencies of 
temperament, mentality and physique which cannot 
be destroyed at a stroke. Nor is it necessary to 
dc^away with race individualities and differences to 
solve the race problem. Uniformity is rypt the 
meaning of unity. ^ ‘ , 

In dealing with the problem of the conflict of the 
different racial groups, Hinduism adopted'the only 
safe course of democracy, viz. that each racial 
group should be allowed to develop the best in it 
without impfeding the progress of others. Every 
historical group is unique and specific and has an 
ultimate value, and the highest morality requires 
that we should respect its individuality. Caste, on 
its racial side, is the affirmation of the infinite 
diversity of human groups. Though the Vedic 
Aryans started their life in India with a rigid*and 
narrow outlook, regarding themselves as a sort of 
•. chosen people, they soon became universal in 
intention and developed an ethical code applicable 
to the whole of humanity, a minavadharma. Those 
who tried to bring together different races in India 
> are worshipped as the makers of the Hindu society. 
Rama used the aboriginal tribes in the work of 
avilising the South. He brought together the 
Arj'ans and the non-Aryans, and so did Kr§iia and 
•Buddha. * ' 

When the aboriginal tribes wd others accepted 



' 98 * THE HINDU VIEW OF LIFE 

tlie Hindu standpoint they did not surrender their 
own individuaUty.but modified it as well as the 
Hindu spirit which they absorbed. The change is 
y much in the new group form as in the old ideal 
The tnbes were admitted into the larger life of 
Hinduism with the opportunities and the respon- 
sibilities which that life gave them, the oppor- 

intellectual and cultural 
1 e of t^e pindus and the responsibilities of contri- 
^ uting to Its thoughts, its moral advancement and 
Its spintual worth-in short, to all that makes a 
nations life. Each group dealt with the Hindu 
Ideas in its own characteristic way. We need not 
overrate the stagnation of the aboriginal tribes. 
They were also raised above the welter of savagery 
and imbued with the spirit of gentleness. Sheltered 

interi! 

interests, evolving under the influence of common 
surroundings, the different com- 

of M «Pite of diversity 

origin. Mr. Valentine Chirol remarks: "The - 

h!* w •^***^*^*^ Hinduism had already 

n pmhistoric times welded together the discordant 
beliefs and customs of a vast variety of races into 
Efficiently elLic rsh^ , 
suffidemr populations of India, and 

mcyX^ Hindu ascend-’ 

rndisd-iminate racial amalgamation was not en-^ 

' AV«> (lo^r). pp. 




couraged by the Hindu thinkers. The Hindu 
scriptures recognised the rule» about food and 
.marriage which the different communiHes were 
practising. What we regard as the lower castes 
have their owr taboos and customs, laws and 
beliefs which they have created for themselves in 
the course of ages. Every member of the group 
enters into the possession of the inheritance 
bequeathed. It is the law of use and ^'OBt that 
distinguishes one group from its neighbours. Caste 
is really custom.* Crude and false as the customs 
and beliefs of others may seem to us, w'e cannot 
deny that they help the community adopting them 
to live at peace with itself and in harmony with 
others. It is a point of social honour for every 
member to marry within his own caste, and a 
“ low " caste woman would refuse to marry one 
outside her caste, even if it be from a “ higher ” 
one. 

Though the Hindu theory of ca.ste does not 
favour the indiscriminate crossing of men ami 

• women, interbreeding has been practised, largely 
unconsciously, and the e.ssentia} differences of tribes 
were modified. Purdy anthropological groups are 
found only among primitive and savage peoples, 

• «fcd not in societies which play a part in the march 
o|# humanity. There has been a general infusion 
of foreign blood into the Hindu race, and within 
the race itself there has been a steady flow of blood 

"from * the Brahmin to the Caijdala. Thl inter- 
' iia kuhim kiiiain ity .Ihiir iicSram kujain 
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mixture of blood has been carefully regulated by 
means of anulomarand pratiloma marriages, though 
the tendency to indiscriminate crossing was not. 
encouraged. While Manu recommends marriages 
of members of the same caste (savarna) he tolerates 
marriages of men with women of the " lower castes ” 
(anuloma). Though he does not justify pratiloma 
marriages, i.e. marriages of women of the " higher ’’ 
castes .with men of the “lower,” he describes the 
^ various j)rogeny of such marriages." While they 
were not regarded as proper there is no doubt that 
they prevailed. Castes of a mixed type have been 
fonned in order to regularise the position of groups 
originally proceeding from marriages 'forbidden or 
discountenanced by custom or law but condoned 
after a time. Some of the groups which are to-day 
regarded as untouchable ” are said to have arisen 
by indiscriminate crossing. 

mile we are dealing with this question, it may 
be observed that the Hindu system did not con- 
demn all crossing as mischievous. When the stocks 
are of nearly the same level, crossing is highly - 
beneficial. The deplorable example of the Eurasians 
is frequently quoted, but then the two stocks 
happen to be widely different. Be.sides, the circum- 
stances which accompany their birth and trainii^. 
will damage the best of men. The white man who 
seduces an Indian nearly always abandons hw 
when she becomes a mother, and the child coming 
into the world as the product of debauchery, badly-» 
nourished and much despised, grows up generally 
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in, conditions which are not very desirable. Not 
only inheritance but environment also counts. 

■ Yet the principle of savarna marriages is not 
unsound. It is a difficult question to decide 
whether the influence of heredity is so great as to 
Justify savarna marriages only. The question of 
nature versus nurture is still hotly debated. Demo- 
crats are quite certain that it is not blue bi&od or 
inherited traits that make for the superiawrity of the 
upper classes. The Hindu view, howevei; has the 
support of ancient Greek thought and modern 
science. The Greeks believed in heredity and 
actually developed a theory of race betterment by 
the weeding out of inferior strains and the multi- 
plication of the superior ones. As early as the 
sixth century b.c. the Greek poet (Theognis of 
Megara) wrote, " We look for rams and asses and 
stallions of good stock, and one believes that good 
will come from good ; yet a good man minds not 
to wed the evil daughter of an evil sire, . . . 
Marvel not that the stock of our folk is tarnished, 
* for the good is mingling with the base.” We are 
all familiar with Plato’s views of biological selection 
as the best method of race improvement. Aristotle 
also believed that the state should encourage the 
'increase of superior tj^es. There has been during 
ike eighteenth century an increasing insistence on 
the natural equality of men. Adopting the views 
of Locke and Rousseau, the thinkers of French and 
American Declarations of Independence, Buckle 
held that men were moulded by their environments 
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as so i^uch soft clay. Modern science, however, 
holds that this vfew exaggerates the influence of 
the environment. Progress does not depend on a- 
mere change of surroundings. Darwin’s teaching 
that evolution proceeds by heredity was taken up 
by Gakon and other biologists like Weismann and 
De Vries, and the science of eugenics rests to-day*t)n 
somev^at safe and sound foundations. The mar- 
vellous'potency of the germ-plasm is sho%vn by care- 
► fully isoiatmg and protecting it against external 
influences when it steadily follows its predetennined 
course. Even when interfered with, it tends’ to 
overcome the opposition and resume its normal 
course. Every cell of our body contains tiny 
chromosomes, which practically determine our being 
height and weight, form and colour, nervous organi- 
sation and vital energy, temperament and intelli- 
gence. Half the number of chromosomes in every 
cell of our body comes from the father and half 
from the mother, and they transmit to us most 
faithfully the qualities of our parents. Any stu- 
pidity or insanity of our parents, gprandparents ^ 
or great-grandparents will be transmitted to our 
children and our children’s children. The Hindu 
thinkers, perhaps through a lucky intuition or an 
empirical generalisation, as.sumed the fact of heredity ' 
and encouraged marriages among those who are«l 
approximately the same type and quality. If ^ 
mgrnber of a first-class family marries another of 
^or antecedents the good inheritance of the one is^ 
debased by the bad inheritance of the other, with 
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the result that the child starts life with ,a heavy 

handicap. If the parents are bf about the same 

• ® 

class the child would be practically the equal of 

the parents.* Blood tells. We cannot make genius 
out of mediocrity or good ability out of inborn 
stupidity by all the aids of the environment. 

^It does not^ however, mean that nature is all and 
nurture is nothing. The kind of nurture. depends 
on tiie group and its type. So long as Ve had the 
caste system, both 'nature and nurture co-operated. 
There is such a thing as social heredity. Each 
successive generation acquires by conscious effort 
the social acquisitions of the groups. 

* An interesting record of one Martin Kallakak appeared 
ill the Popular Science SifHngs the other day : ** Martin 
Kallakak was a young soldier in the Fevoliitionary War. 
His ancestry m'lis excellent. But in the general laxity and 
alicctiaal social conditions of war-time lie- forgot his noble 
blood, lie met a physically attractive bwt feehk^minclecl 
girl. The result of the meeting was a feeble-minded Iniy. 
This boy grew up and married, a woman who was apparently 
of tl*e same low s loc-k as himself. They, produced nomercnis 
progeny. These children in ttirii , married others of their 
kind, and now for six gene.ratioiis this strain has been 
multiplying. Since that night of dissipation long ago the 
population has bc‘en augmented by 480 souls who trace 
their atacest.ry back to Martin Kallakak a.nd t!se nameless 
girl. Oi these 143 liave Iwjen feeble-minded, 33 have t:>efn 
imme^rai 3b illegitimate, 3 epileptics, 3 criiinnals and B 
' Iwothel-kecpers. The original ^lartin, however, after sow ing 
this appalling crop o£ wild oats* finally married a young 
Quaker woman of splendid talentf and .noble ancestry. 
From this nuioii there have been 49C» direct descendants. 
■' Many of them have been governors, soldiers, one founder 
of a ^eat university, doctors, lawyers, judges, ftliic»<K3W, 
’^land-hoMers, and useful citizens and - admirable parents 
prominent in eveiy’^ phase of social life.' The last one in 
evidence is now a man of w'ealtli and mUum^n** 
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If want to prevent the suicide of the social 
order, some restrictions have to be observed"" with 
regard to the marital relations. Marriages should 
be, not necessarily in one’s own caste but among 
members of approximately the same level of culture 
and social development. For castes also degenerate. 
As sons are expected to follow the calling of tlfeir 
fathers,, superior individuals are not allowed to 
grow higher than the groups, and the inferior ones 
are not allowed to sink lower into their proper 
scale. Caste, as it is, has not made room for high- 
born incompetents and low-born talents. While 
every attempt should be made to energise the weak 
and the lowly by education and moral suasion, 
indiscriminate marriage relations do not seem to 
be always desirable. 

Without creating great racial disturbances the 
Hindu spirit brought about a gradual racial har- 
mony. The synthesis of caste started as a social 
organisation of different ethnic types. There is no 
doubt that there are many animists who have not 
been assimilated by Hinduism. When Hindu India 
lost its independence its work of assimilation and 
reform stopped, though the present day Hindu 
leaders are slowly realising their responsibilities 
towards them. * - 

Caste was the answer of Hinduism to the forc»e 
pressing on it from outside. It was the instrument 
by.whiqh Hinduism civilised the different trij)es it 
took in. Any group of people appearing exclusiv^ 
m any sense is a caste. Whenever a groun renre- 
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sents a type a caste arises. If a heresy is born in 
the bosom of the mother faith and if it spreads 
and produces a new type, a new caste arisfes. The 
Hindu Society has differentiated as many types as 
can be reasonably differentiated, and is prepared 
to accept new ones as they arise. It stands for the 
ordered complexity, the harmonised multiplicity, 
the many in one which is the clue to the structure 
of the universe. * • 

To-day many brilliant writers are warning us of 
a world-conflict of races. The rise of racial self- 
con'Sciousness is a peculiar phenomenon of our 
times. The coloured peoples are clamouring for a 
share in the control of the world. Those who are 
politically subject are demanding political freedom. 
The conflict between emigration and immigration 
countries is highly acute. When the weak, the 
ignorant and the slothful races were wiped out or 
.subordinated, it was argued in defence of this 
method that the savage races and the primitive 
peoples could not expect to remain undisturbed in 
their habitat, for the world cannot afford to let 
fields lie fallow and ore remain undug, and if the 
chance occupants of resourceful areas are too feeble 
and sluggish to develop them, their displacement 
’lly people who can redeem the w'aste places is 
jp«cessary and right. The mere fact that in the 
chance wanderings of the race, a particular tribe 
happened to pitch its tent on a diamond field^ or 
an oil-well whose existence it has not guessed and 
whose use it has not under-stood, does not give that 
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tribe an exclusive claim to its possession No 
country belongs to itself. The needs of the" world 
are the paramount consideration. But this argu- 
ment is not appUed to the present conditions. 
V^hde the pressure of population draws masses of 
men from their countries to seek employment else- 
where, and while there are immense underpopulated 
areaf requiring intelligent labour for the develop- 
ment ^ofdheir resources, the adjustments are not 
flowed, to take place. America, Australia, South 
Africa, etc., are forbidden lands to the coloured 
people. Latin America is very sparsely populated 
and might easily contain ten times its present 
number and increase its production 'to an almost 
unlimited extent. There are territories which thirst 
population and others which are overflowing 
with It. and yet the pride of race and love of power 
are overriding all considerations of abstract justice 
and economic necessity. It is not my purpose here 
to deal with the practical difficulties in ^the way 
of an e^y solution of the racial problem. Thev 
are great, but they can be solved only by the con-' 
sciornsness of the earth as one great family and an 

P • We must work for a world in which all 
races cm blend and mingle, each retaining its specfaf 
characteristics and developing whatever is best in4t 

di Hinduism, the castp 

infn stratifications 

nto wWh the Hindu society settled. The' con* 

fusion between the tribal rtnA 

uc irioai ana the occupational is 
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the, cause of the perpetuation of the old exclusive- 
ness of' the tribal customs in the still stringent rules 
which govern the constitution of each caste. Caste 
on its social side is a product of human organisation 
and not a mystery of divine appointment. It is 
an attempt to regulate society with a view to actual 
differences and ideal unity. The first reference to 
it is in the Purusa Sukta, where tlie different sedlions 
of society are regarded as the limbs of ithe* great 
self. Human society is an organic whole, the parts 
of which are naturally dependent in such a way 
thaf each part in fulfilling its distinctive function 
conditions- the fulfilment of function by the rest, 
and is in turn conditioned by the fulfilment of its 
function by the rest. In this sense the whole is 
present in each part, while each part is indispensable 
to the whole. Every society consists of groups 
working for the fulfilment of the -w'ants of the 
society. As the different groups work for a common 
end they are bound by a sense of unity and social 
brotherhood. The cultural and the spiritual, the 
* military and the political, the economic classes and 
the unskilled workers constitute the four-fold caste 
organisation. The different functions of the human 
life were clearly separated and their specific and 
‘b(fmplementary character was recognised. Each 
S^ate has its social purpose and function, its own 
code and .tradition. It is a close corporation 
e^quip^d with a certain traditional and inde- 
pendent organisation, observing certain usages 
regarding food and marriage. Each group is free 
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to pursue its own aims free from interference by 
others. The functions of the different casteS were 
regarded as equally important to the well-being 
of the whole. The serenity of the teacher, the 
heroism of the warrior, the honesty of the business 
man, and the patience and energy of the worker all 
contribute to the social growth. Each has its «wn 
perfection. 

The*ruks of caste bring about an adjustment of 
the different groups in society. The Brahmins were 
allowed freedom and leisure to develop the spiritual 
ideals and broadcast them. They were freed from 
the cares of existence, as gifts to them by others 
were encouraged and even enjoined. They are said 
to be above class interests and prejudices, and to 
possess a wide and impartial vision. They are not 
in bondage to the State, though they are consulted 
by the State. The State, as one of the groups in 
society, was essentially military in its organisation. 
Its specific function was to preserve peace and 
order, and see to it that the different groups worked 
in harmony and no confusion of functions arose. * 
The Government was an executive organisation 
expected to carry out the best interests of the 
people. The Brahmins, as the advisors of the 
Government, point out the true interests of societj^.^ 
The political and the economic life of the cojiij^ 
munity is expected to derive its inspiration from 
the^ spmtual. This principle saved the State from 
becoming a mere military despotism. The sovereign 
power is not identified with the interests of the 



iilw 


llii 


1 


HINDU DHARMA; II 109 

governing classes but with those of the people at 
large. While dharma represents the totality*of the 
institutions by which the commonweal is* secured 
and the life of the people is carried on. Government 
is the political organisation which secures for all 
' the conditions under which the best life can be 

developed. The State did not include the other 
institutions, trade guilds, family life, etc., which 
were allowed freedom to manage their o'^m affairs. 
It did not interfere with art, science and Religion, 
while it secured the external conditions of peace 
and* liberty necessary for them all. To-day, the 
functions ©f the State are practically unlimited, and 
embrace almost the whole of social life. 

In spite of its attachment to the principle of 
non-violence, Hindu society made room for a group 
dedicated to the use of force. As long as human 
^ ^ nature is what it is, as long as society has not 
reached its highest level, we require the use of 
j force. So long as society has individuals who are 

I hostile to all order and peace, it has to develop 

j ^ • controls to check the anti-social elements. These 
f anti-social forces gather together for revolt when 

5 the structure of society is shaken by war or internal 

! dissensions. It is a great tribute to the relative 

I iSTOndness of the social structure in Great Britain, 

I in jail its strata, that the general strike which con- 

I tinned for nine days was marked by such little 

criminality and rowdyism. 

f • The* economic group of the Vaisyas were requited 

I to suppress greed and realise the moral respon- 
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abilities of wealth. Property is looked upon as an 
mstruinent of seryice. In the great days of Hindu- 

social trust and undertook the education the 

ments of the community. Unfortunately at the 
present day m almost all parts of the world, the 
strain of money-making has been so great \at 
many people are breaking down under it. Love of 
- 'health IS disrupting social life and is tending to a 

suppression of the spiritual. Wealth has b^com! 

a means of self-indulgence, and universal greodls 
hndTr """t '^hich we 

~y 

is to snolH . '' i^asiness 

‘ two good things.” We ought not to 

banish eternal values from life. 

prokta^aS^^l f”™ «■' 

proletariat. These castes are the r • 

members of the social h-,^r i bving 

and working It ^ ^ “ itself 

^d working alongside one another in co-operation 

When a new group is taken into the fold of nLuis 
l: -iti^ o- of the four castes 

Mr Jackson wntes : ” Those Indians indeed ha4 v 

^o- 

nomads of r°T 1 

nomads of Central Asia,' so that wiM t ^ 
Inta have been Iransfomed into some of thcTosi 
fa.«us of the Hajpnt royal racea.- T ° 

' ^'^tmary, Januaty rgn. 
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The system of caste insists that the law of social 
Mfe should not be cold and cruel .competition, but 
harmony and co-operation. Society is not^a field 
of rivalry among individuals. The castes are not 
allowed to compete with one another. A man bom 
in a particular group is trained to its manner, and 
will ^nd it extremely hard to adjust himself to a 
new way. Each man is said to have his <own 
specific nature (svabhava) fitting him for^hiS, own 
specific function (svadharma), and changes of dharma 
or function are not encouraged. A sudden change 
of function when the nature is against its proper 
fulfilment may simply destroy the individuality of 
the being. We may wish to change or modify our 
particular mode of being, but we have not the power 
"to effect it. Nature cannot be hurried by our 
desires. The four castes represent men of thought, 
men of action, men of feeling, and others in whom 
none of these is highly developed.* Of counse, 
these are the dominant and not the exclusive char- 
acters, and there are all sorts of permutations and 
combinations of them w’hich constitute adultera- 
tions (sankara) and mixture (mii»rajati). The author 
of the Bhagavadgitd believes that the divisions of 
caste are in accordance with each man’s character 
an^ aptitude.* Karma is adapted to guija, and our 
qualities in nature can be altered only gradually. 
Smce we cannot determine in each individual case 

^ Cp. .'ilsu, Widguno hraiinianw vaniiil) ktjatriynstii rajo- 
, igiinah •* ^ 

tamogunah tatha vuisvah giinasSifiySttu sudratjl. 

* iii. 21 ; xvii. 13, 41. 45-0. 
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what the aptitudes of the individuals are, heredity 
and tfkining are^used to fix the calling. Thdugh 
the functions were regarded as hereditary, excep- 
tions were freely allowed. We can learn even from 
lowly persons. All people possess all qualities 
though in different degrees. The Brahmin has in 
him the possibilities of a warrior. The rsis old 
wer» agriculturists and sometimes warriors too. 

The'c^ste idea of vocation as service, with its 
traditions and spiritual aims, never encouraged the 
notion of work as a degrading servitude to be done 
grudgingly and purely from the economic mQtive. 
The perfecting of its specific function is the spiritual 
aim which each vocational group “set to itself. 
The worker has the fulfilment of his being through 
and m his work. According to the Bhagavadgm, • 
one obtains perfection if one does one’s duty in the 
proper spirit of non-attachment. The cant of the 
preacher who appeals to us for the deep-sea fisher- 
men on the ground that they daily risk their lives, 
that other people may have fish for their breakfasts, 
Ignores the effect of the work on the worker. They.* 
go to sea not for us and our breakfasts but for the 
satisfaction of their being. Our convenience is an 
accident of their labours. Happily the world is so 
arranged that each man’s good turns out to Jse 
he good of others. The loss of artistic vitality 
has affected much our industrial population.* a 
building craftsman of the old days had fewSr 
^11 ic rights, less pay and less comfort tdo, bat 
he was more happy as he enjoyed his work. ’ Our 
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workers who enjoy votes will call him a slave 
simply because he did not go ^6 the balTot-box. 
But his work was the expression of his life. The 
worker, whether a mason or a bricklayer, black- 
smith or carpenter, was a member of a great 
co-operative group initiated into the secrets of his 
cra£t at an impressionable age. He was dominated 
by the impulse to create beauty. Specialisati«m has 
robbed the worker of pride in craft. ,W6ck has 

now become business, and the worker wants to 

* 

escape from it and seeks his pleasure outside in 
cinemas and music-halls. While the social aspira- 
tions of the working classes for a fuller life are quite 
legitimate, fhere is unfortunately an increasing 
tendency to interpret welfare in terms of wealth. 
The claims of materialism are more insistent in the 
present vision of social betterment. The improve- 
ment of human nature is the true goal of all 
endeavour, though this certainly requires an indis- 
pensable minimum of comfort to which the worker 
is entitled. 

^ » We are now face to face with class conflicts; 
There has grown up an intense class consciousness 
with elements of suspicion and hatred, envy and 
jealousy. We are no more content to bring up 
•<*ir children in our own manner of life, but are 
insisting that all doors must be opened to those 
equipped with knowledge. The difficulties are due 
to the fact that some occupations are economically 
Jhore'paying, and all wish to knock at the paying 
doors. Democracy is so interpreted” as to justify 

H • ' 
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not only the very legitimate aspiration to bring 
about a more equitable distribution of wealth, tut 
also the*increasing tendency for a levelling down, 
of ail talent. This is not possible. There will 
always be men of ability who lead and direct, and 
others who will obey and follow. Brains and char- 
acter will come to the top, and within the frame- 
work -of democracy we shall have an aristocracy of 
direction. , It is not true that all men are born 
equal in .every way, and everyone is equally fit to 
govern the country or tiU the ground. The func- 
tional diversities of workers cannot be suppressed. 
Every line of development is specific and exclusive 
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The more the work tends to become mechanical 
• and monotonous, the more necessary is it that the 
worker should have larger leisure and * better 
equipment for the intelligent use of it. The standard 
of emplo3mient must be raised not merely in wages, 
but in welfare. Mechanical work should be ecor.o- 
miq^y more paying than even that of the artist 
or the statesman. For in the latter case wark is 
its own reward. In ancient India the highest kind 
of work, that of preserving the treasures of spiritual 
knowledge, was the least paid. The Brahmin liad 
net .political power or material wealth. I think 
there is some justice in this arrangement, whicli 
shows greater sympathy for those whose work is 
soul-deadening. We have also to remember that 
’ the economic factor is not the most important in a 
man’s life. A man’s rank is not to be determined 
by his economic position. Gambling peers are not 
higher than honest artisans. The exaltation of the 
economic will lead to a steady degradation of 
character. Again, we should not forget that the 
• individuals who constitute the nation cannot all 
pursue the one occupation of political leadership 
or military power, but will be distributed into 
many employanents, and these will tend to create 
.,^stinctive habits and sympathies. Though there 
m|y be transfers from one group to another, they 
*are not likely to be numerous. 

We are not so certain to-day as we were a century 
ago fhat the individualistic conception of*so<fiety 
is the last word in social theorj*. The moral 



' ■■ 




ii6 THE HINDU VIEW OF LIFE 

advantages of the spiritual view of society as an 
organic whole are;, receiving greater attenticm. ' A 
living c(fmmunity is not a loose federation of com- 
peting groups of traders and teachers, bankers 
and lawyers, farmers and weavers, each competing 
against all the rest for higher wages and better 
conditions. If the members of the different grqpps 
are tb realise their potentialities, they must share 
a certEUn community of feeling, a sense of belonging 
together^or good or evil. There is much to be said 
from this point of view for the system of caste which 
adheres to the organic view of society and sub- 
stitutes for the criterion of economic success and 
exj>ediency a rule of life which is superior to the 
individual’s interests and desires. Service of one’s 
fellows is a religious obligation. To repudiate it is 
impiety. 

Democracy is not the standardising of everyone 
so as to obliterate all peculiarity. We cannot put 
our souls in uniform. That w'ould be dictatorship. 
Democracy requires the equal right of all to the 
development of such capacity for good as nature 
has endowed them with. If we believe that everv 
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in a society so long as others are in bondage. It 
is a truly democratic ideal that is uttered* in the 
■words, “ May all cross safely the difficult places of 
life, may all see the face of happiness, may all 
reach that right knowledge, may all rejoice every- 
where.” » While the system of caste is not a 
democracy in the pursuit of wealth or happiness, 
it is a democracy so far as the spiritual valuSs are 
concerned, for it recognises that every soul* has in 
it something transcendent and incapable of grada- 
tions, and it places all beings on a common level 
regardless of distinctions of rank and status, and 
insists that every individual must be afforded the 
opportunity to manifest the unique in him. Eco- 
nomically we are a co-operative concern or brother- 
hood where we give according to our capacity and 
take according to our needs. Politically we enjoy 
equal rights in the sight of law, and these two enable 
us to attain true spiritual freMom. A just organi- 
sation of society will be based on spiritual liberty, 
political equality and economic fraternity. 

In the social order we find that one dominant 
group invariably subordinates others. Under the 
feudal constitution of society the exercise of the 
military function was most esteemed. In modem 
'Capitalist organisations wealth dominates. In the 
.Hindu scheme the cultural forms the highest and 
the economic the lowest, for the cultural and the 
spiritual are ends in themselves and are not pursued 

' sarvas taratw durgapi sarvo bhadrStiji paiyatu 
sarvas tad biiddhim Spniitu sarvas sart’atra nandatu. 
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for the,^ake of anything else. The highest in the 
social hierarchy is'the true Brahmin, in whom we 
find a complete union of opposites, a self-sacrifice 
which is true freedom, a perfect self-control which is 
perfect service, absence of personal ambition along 
with the most intense devotion to the world. The 
valiant knight, the ksatriya hero, is not the ideal 
of India, for he has not the vision of the whole. 
He identifies himself with one part as against 
another. ' He has always something opposed to 
him which he aims at oyerpowering. The Brahmin 
sage who sees the whole of life stands above parties 
and is centred in the whole surveying, alf manifes- 
tations. He would be untrue to himself if he 
identified himself with one part as against another. 
If he does not fight it is not because he rejects all 
fighting as futile, but because he has finished his 
fight.s. He has overcome all dissensions between 
himself and the world and is now at rest. Both 
Buddha and Christ were tempted by the Evil One, 
who had to be defeated before they could obtain 
freedom. Maitri or friendliness to all is the chief 
quality of the Brahmin,* and most of us cannot 
attain to it except by gradual steps. The good 
fighter IS the preliminary to the wise sage. He 
who fights gallantly as a warrior gains practical'' 
insight through the battlefield and becomes matu're^ 

balMrid maMiesled in giving and receiving 

«amastes„ brShma^asya uttamam 


■ 
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wounds, in dealing death and frankly meeting it, 
is ‘praised by Aristotle and many militarists. The 
. willingness to sacrifice one’s life is the msa-k of the 
superior person. Courage becomes the chief virtue 
of the K§atriya, but this type is not the highest, 
for Rsatriya valour, however sublimated, is the 
expression of the primitive in us. We shall have 
wars and soldiers so long as the brute in' us is 
untamed. Even the highly civilised m^n ’become 
brutal at times. The tendency to cjruelty is 
repressed in them rather than outgrown. 

In those awful moments of life when the soul 
stands facing a great wrong and is tom with anguish 
and indignalion the K§atriya exclaims : " Now you 
shan t do that ; I’ll kill you,” and the true Brahmin 
will say. “ Do not do that ; I would rather die.” 
The higher the man, the fewer are his rights and 
the more numerous his duties. 

Wliile the dreamer wishes to see his ideals realised 
immediately and entirely, the Hindu code insists 
on a gradual transformation. It takes note of the 
laws and conditions of reality. The misguided 
idealist is shocked by the imperfections of man. 
is exasperated by the slow progress achieved, attri- 
butes to aU his own enthusiasm for ideals, dreams 
- fhort cuts to the millennium, and thus joins the 
^ forces of revolt. The State looks upon him as a 
danger to society. By protesting against the checks 
and controls he leaves society open to the assaults 
bf anarchy. The wise plan is to keep our feet on 
earth and our eyes steady on the stars. Ideals have 
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to be realised through the common clay of human 
nature, of which th^ high and the low, the wise and 
the foolish are made. If all men were wise, life 
would be a simple task ; but as men are attempting 
to be wise with varying degrees of success, the 
problems of human life have the character they 
possess. The Hindu thinkers distinguish between 
the leSs evolved in whom the powers of self-analysis 
and self-direction have not arisen, and the more 

* evolved or the twice-bom who were graded into 
the three classes of Brahmin, Ksatriya and Vaisya. 
The different castes represent members at different 
stages on the road to self-realisation. -However 
lowly a man may be, he can raise himself sooner 
or later by the normal process of evolution to the 
highest level and obtain freedom from the vicissi- * 
tudes of time. Room and time are found for each 
to take his natural level, and everyone who shows 

a tendency to rise is Hfted to the level of his highest 
capacity. 

Distinctions soon began to be made among the 
different occupations, and the privileges and re- '' 
strictions caused the degradation of some groups. 
Whenever the hierarchical conception tended to 
endanger the spiritual status and equality of the 
different classes, protests were uttered. All irrational , 
snobbery was denounced. An artisan is as mu^h 
a civilised man as a warrior. In the early days of"” 
the jiu^an race, it is said, there were no class’ 
distinctions, since all are bom from the Supreme.^ 

‘ .larvam brShmam idam jagat. Mahmmrata. <5anti. p. iSfi, 
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According to the Sruti, the fishermen, the slaves 
and the gamblers are all divine.' The BMgavata 
makes out that there is only one class even* as there 
is only one God. Manu says that all men are born 
unregenerate (sudra) fay the first or physical birth, 
but become regenerate (dnja) by the second or 
spiritual birth. Caste is a question of character. 
“ One becomes a Brahmin by his deeds n"Ot by 
his family or birth ; even a Candala is a JBrahmin if 
he is of pure character.” ^ Some of the great rsis 
worshipped by the Brahmins are half-castes and 
hybrids. Vaiistha was born of a prostitute, VA’iisa 
of a fisher%vomen, ParaSara of a Candala girl. 3 
Conduct counts and not birth. So far as the attain- 
ment of perfection is concerned, even the “ low ” 
castes can attain as much as the “ high.” Krsna 
says in the Bhagavadgitd, " Those who take refuge 
in me even of inferior birth, women and Sudras, 
they also attain the highest state.” 4 " The out- 

casts who have devotion are entitled to get the 
saving knowledge through the name of God ; 
women, Sudras and degraded Bralmiias arc entitled 
to get it through the Tantras .'’5 The passion for 
perfection burns with as keen a flame in the destitute 

* Brahmada&a brahmadasi brahmaiveme kitav&h. 

■ > ix. 14. 48 . 

ganikagarbhasanibhnto va^isthaS ca niali3munih 
tapa.sa brShmaijo jatafa .sarfiskaras tatra kSranarii 
jatau vyasastu kaivartyalj svap3ky3s tu jKiri&rali. 
bahavo'nyepi vipratvam, prapta ye purvam advijSh. 


bandhuntlm tantrajSanadhikSritl, 


f 
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as well as the opulent, the weak as well as the 
strong/ Love is not the possession of a clase; hor 
is imagimative piety a commodity to be bought in 
maikets. Social distinctions disappear so far as 
these gifts go. 

While we all are entitled to perfection, different 
people are allowed to use the methods which have 
come, down to them through their own group 
forms. .Tjje three upper castes are entitled to 
^ obtain perfection through the performance of Vedic 
sacrifices which the fourth is not allowed to do. 
Lpanayana or initiation ceremony and Vedic study 
were denied to them. Society was perhaps anxious 
to presence its useful members from losing their heads 
over them. Saving khowledge can be gained apart 
from Vedic study and rights. Saihkara allows that 
Sudras like Suta and Vidura obtained the highest 
knowledge by virtue of their previous life. Through 
ci study of the Epics and the Puranas, through 
meditation (japa), fasting (upavasa), and worship 
of (md (puja) one can attain the Supreme. Every 
man from the simple fact of his manhood (puru- 
?amatra sambandhibhili) k capable of reachirm 
perfection.* 

The struggle for equality has been with us from 
the beginning of India’s history. We have one, 
evidence of it in the feud between Va^istha the 
pillar of orthodoxy and the enemy of aU innovation, ' 
the leader of the progressives and' 
the cnampion of freedom and liberty. While the'eon^ 

' Sa*kara on Brahpta 5w/ra. iii. 4 . 38. 
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servative Vaii^tha wanted the Vedic religion to be 
confined solely to the Aryans, ¥i§vamitra tried to 
universalise it. The movement of the ifpanisads 
was in spirit a democratic one. Buddhism, as is 
well known, undermines all hierarchical ideas. 
Sariikara’s philosophy was essentially democratic, 
and Ramanuja honoured members of the Sudra 
and the Pancama classes as Alvars. ' 

The Vedic rule of life was confined to •the* people 
who developed under the stimulus of experience » 
recorded in the Vedas. Its forms are singularly 
wefH marked in type, and those of others were 
sufficiently unlike them so as to justify a distinction. 
Each group was allowed to work out its life un- 
fettered by alien ideas which might confuse or 
obliterate its aim. But soon these special forms 
were regarded as a sort of spiritual monopoly, and 
ideas of superiority and inferiority developed. The 
institution of caste came into being for the develop- 
ment of society (lokanlm tu vivrdhy artham),* and 
the welfare of society to-day demands a breaking 
down of all suspicion of monopoly. With the 
general levelling up there will be a greater democra- 
tisation of the ideals. In the golden age only the 
Brahmins practised austerities, in the second both 
'•(Brahmins and K§atriyas, in the third tire three 
upper classes, and in the fourth all the four classes. 
^In other words, the Hindu scriptures should be 
" thrown open at the present day to al| j^ople 
irrespective of their caste or sex. 

• Mam, i. 32. 
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We are now at the end of our course. We see 
that the Hindu recognises one supreme spirit, though 
different ’names are given to it. In his social 
economy he has many castes, but one society. In 
the population there are many races and tribes, 
but all are bound together by one common spirit. 
Though many forms of marriage are permitted, there 
is onTy one ideal aimed at. There is a unity of 
purpose' uijderlying the multitudinous ramifications. 

> It may perhaps be useful to conclude this course 
with a brief r&ume of the central spirit of Hinduism 
and its application to the problems of religion and 
society. , 

The world which is a perpetual flow is not all. 
Its subjection to law and tendency to perfection 
indicate that it is based on a spiritual reality which 
is not exhausted in any particular object or group 
of objects, God is in the world, though not as the 
world. His creative activity is not confined to the 
significant stages in the evolutionary process. He 
does not merely intervene to create life or con- 
sciousness, but is working continuously. There is 
no dualism of the natural and the supernatural 
The sptntual is an emergent of the natural in which 
It IS rooted. The Hindu spirit is that attitude 
towards life which regards the endless variety of- 
the visible and the temporal world as .sustained 
and supported by the invisible and eternal spirit. 

Evil, error and ugliness are not ultimate, Evil"^ 
has reference to the distance which good has to 
traverse. Ugliness is half-way to beautv Frmr 
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is a stage on the road to truth. They have all to 
be* outgrown. No ’vnew is so utterly erroneous, no 
, man is so absolutely evil as to deserve ^complete 
castigation. If one human soul fails to reach its 
divine destiny, to that extent the universe is a 
failure. As every soul is unlike all others in the 
world, the destruction of even the most wicked 
soul will create a void in God’s scheme. There is 
no Hell, for that means there is a place^vvhere God 
is not, and there are sins w'hich exceed* his love. 
If the infinite lovm of God is not a myth, universal 
salvation is a certainty. But until it is achieved, 
we shall* have error and imperfection. In a con- 
tinuously evolving universe evil and error are 
inevitable, though they are gradually diminishing. 

In religion, Hinduism takes its stand on a life 
of spirit, and affirms that the theological expressions 
of religious experience are bound to be varied. 
One metaphor succeeds another in the history of 
theology until God is felt as the central reality in 
the life of man and the world. Hinduism repudi- 
ates the belief resulting from a dualistic attitude that 
the plants in my garden are of God, while those 
in my neighbour’s are weeds planted by the Devil 
which We should destroy at any cost. On the 
principle that the best is not the enemy of the good, 
Hinduism accepts all forms of belief and lifts them 
to a higher level. The cure for error is not the 
’stake or the cudgel, not force or persecution, but 
the quiet difiiusion of light. * 

In practical religion, Hinduism recognises that 


t 
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there are those who vpish to see God face to face, 
others who delight^ in the endeavour to know the 
truth offit all. Some find peace in action, others 
in non-action. A comprehensive religion guides 
each along his path to the common goal, as all woo 
the same goddess though with different gifts. We 
must not give supreme and sole importance to rfjur 
specialty. Perfection can be attained as a celibate, 
or a house-holder, or an anchorite. A rigid unifoml 
outlook wrong. The saintliness of the holy man 
does not render the steadfastness of the devoted 
wife or the simple innocence of the child superfluous. 
The perfection of every tyoe is divinp 
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have, our parentage, our physical nature and mental 
giffs. • Every kind of capacity, eyery form ot voca- 
tion, if rightly used, will lead us to the ceiftre. 

While the ideal of monogamy is held up as the 
best means for a complete mental and spiritual as 
well as physical understanding between husband 
and* wife, other forms were permitted in view of 
the conditions of people with different ideals and 
interests, habits and desires. A happy, nferriage 
requires to be made by slow steps and with much 
patient effort. If incompatibility of temper is 
enough to justify divorce, many of us will be 
divorced.* While women’s functions are distin- 
guished from those of men, there is no suggestion 
of their inferiority. 

While caste has resulted in much evil, there are 
some sound principles underlying it. Our attitude 
to those whom we are pleased to call primitive 
must be one of S3nnpathy. The task of the civilised 
is to respect and foster the live impulses of backward 
communities and not destroy them. Society is an 
mt* organism of different grades, and human activities 
differ in kind and significance. But each of them 
is of value so long as it serves the common end. 
Every type has its own nature w'hich should be 
^owed. No one can be at the same time a 
j)erfect saint, a perfect artist, and a perfect 
pliilosopher. Every definite tj'pe is limited by 
fioundaries which deprive it of other possibilities. 
Tl^e worker should realise his potentialities through 
his work, and should perform it in a spirit of service 


I 



Hiiiciu fell til. If Hixicitiisiii lives to-d'&yj, it is due 

to them, but it lives so little. Listlessness reigns 
now 'Hvhere life was once like a bubbling spring. 
We arc tp-day drifting, not advancing, waiting for 
the future to turn up. There is a lack of vitality, 
a spiritual flagging. Owing to our political vicissi- 
tudes, we ignored the law of growth. In the great 
days of Hindu civilisation it was quick -with life, 
crossing the seas, planting colonies, teaching the 
world as well as learning from it. In sciences and 
arts, m trade and commerce it was not behind the 
most advanced nations of the world till the middle 
of this millennium. To-day we seem to be afraid 
of ourselves, and are therefore clinging to the shell 
of our religion for self-preservation. The envelope 
by which we try to protect life chocks its expansion. 
The bark which protects the interior of a tree must 
bo as living as that w'hich it contains. It must not 
stille the tree’s growth, but must expand in response 
to the inner compulsion. An institution appro- 
priate and wholesome for one stage of humajj. 
development becomes inadequate and even dan- 
gerous when another stage has been reached. The" 
cry of ^conservatism “it has always been thus’' 
Ignores the fundamentals of the theory of relativify 
m philosophy and practice, in taste and morals. 
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in politics and society, of which the ancient Hindn.s 
ha3 » clear grasp. The notion^that in India time 
Jias stood still for uncounted centuries, and nought 
has been changed since the primeval sea dried up, 
is altogether wrong. \\’hile there has been con- 
tinuity with tire past, there has also been progress. 
Tho Upanisads are products of a perfectly spiritual 
movement which implicitly superseded the dtvider 
ceremonial religion of the Vedas. When»th6 move- 
ment of the Upanisads became lost in •dogmatic 
contro’cersies, when the fever of disputes and dia- 
lectjcs lulled the free spirit of religion. Buddhism 
called upbn^the people to adhere to the simplicity 
of truth and the majesty of the moral law. About 
the same period, when canonical culture and useless 
learning made religion inhuman scholasticism, and 
filled those learned in this difficult trifling with 
ridiculous pride, the Bhagavadgtid opened the gates 
of heaven to all those who are pure in heart. Wlien 
the ritualists succeeded in imprisoning the living 
faith in rigid creeds, the true prophets of the spirit, 
the Saiva and the Vaisnava saints, and the theo- 
logians like baiiikara and Ramanuja, summoned the 
people to the worship of the living God. The 
influence of Madhva and Caitanya, Basava and 
J’amananda, Kabir and Nanak is not inconsiderable. 
^Th«re has been no such thing as a uniform stationary 
unalterable Hinduism whether in point of belief or 
practice Hinduism is a movement, not a pjsiUon ; 
a process, not a result ; a growing tradition, not a 
fixed revelation. ' Its past history encourages us 
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to believe that it will be found equal to any 
emergehcy that the future may throw up, whether 
on the fteld of thought or of historj’. 

After a long winter of some centuries, we are 
to-day in one of the creative periods of Hinduism. 
We are beginning to look upon our ancient faith 
with fresh eyes. We feel that our societv’ is ki a 
condition of unstable equilibrium. There is much 
wood thakis dead and diseased that has to be cleared 
away. lasaders of Hindu thought and practice are 
convinced that the times require, not a surrender 
of the basic principles of Hinduism, but a restate- 
ment of them with special reference to the needs 
of a more complex and mobile social order. Such 
an attempt will only be the repetition of a process 
which has occurred a number of times in the his- 
tory of Hinduism. The work of readjustment is in 
process. Urowth is slow when roots are deep. But 
those who light a little candle in the darkness will 
help to make the whole sky aflame. 
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By the same Author 


Indian Philosophy 

Demy 8 to . z Vetk, 

Veil. 1 ^emsed Edition) 2$$, VoL I! (Ret:hed Second Edition) 30?, 

“An intellectual achievement of the first rank, and may be r^arded 
as authoritative . ” — Nezv Statesman 

“ We are fortunate in' that Professor RadhakrishnaiT^is evidently 
deeply read, in the philosophy of the West, 'and shows considerable 
acquaintance with genera! 'Western literature; a happy blend of 
Kasteriw conceptions with Western terminology makes th-e-' .book 
mtelligible ev|n to the inexpert, and, it need hardly be added, 

! nstruct t ve. * * — ■ T h^s 


La. Cr. 8i>o., . . 10^. 5,^, 

la the re-spiritualization of the tvorid, the BhagavadgM ...will :ha.ve a 
considerable influence. Professor Radhakrishnan, 'the-, greatest living 
interpreter of 'Indian thought, and who is equally at home in the 
European and Asiatic traditions.of thought, provides an authoritative 
and inspiring guide to the meaning and message of the- BhagavadgitS. 
'This volume gives us the Sanscrit text, an English .translation and 
an original commentary which may well become a classic on the 
subject. 
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Religion and Society 

IjAiy&vo. los.hd. 

“X highly stimulating and dtuply satisfying book. If one wishes to 

sc€*shc great problems that face rtumkind to-day through the eyes of 
one^tecQpd in both the wisdom of the East and the phibstiphy of 
the West, there is probably no one more competent to give m that 
insight 'than Professor Radhakrishnan.**— /«f|girrr 
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An Idealist View of Life 

By S* RADHAKRISHNAN . * 

^ HIBBERT LECTl'RES, igzg 

Demy&vt>,' Betised Second Editim Cloth i os, td 

This book contains the Hibbert Lectures delivered in London anri 
Manchester under the title “An Idealist View of Life ” and is d° vorerf 
to a vindication of the idealist attitude in a chanRine world After , 
brief survey of modern challenge to religion, the proposed substitutes 
o» natura ism, humanism etc., are criticized. The main part of the 
book deals with the outlines of a spiritual philosophy whioih is Ys- 
much ^ppo.scd to scientific naturalism as to religioiis dogmatism 
Speaking from the rich religious background of India, the author 
emphasusas throughout the need for an adequate appreciation of the 
natural of. the hiimars' soul. 

Contemporary Indian Philosophy 

Edited by S, RADHAKRISHNAN' and j. H. MUIRHEAD 

Demv . . « 

^ * lbs. 

\tfmu tradition, combined with the stiimilus to ohilo- 

sophic thought coming from contact stith Western Jystems his 
roused new interest in .sperulafive philosophy on the Continent of 
India, and much that is now being produced in the universities and 
elsewhere is coming to as with a stamp „f its own and with an 
intrinsic importance for students of philosophy. I’his volume is s’ 
cimtinuabon of the senes recently published in the Library of 
Phi Osophy in Contemporary British and C.kmtemporarv American 
Philosophy and contains among others contributions fronn such well- 
known writers as Rabindranath Tagore, Das (Jupta, Radhakrush^ln 
with a short I-orewurd by the (Jeneral Editor of the Library. ’ 


Sense and Thought 

A SnillY IN MY.STHISM 

_ By DRETA HORT, M.A.. Ph.D. 

ihmi'nMra. ^ i 

In social connection with the Ckiud of linknowing, the author 
imtsiigates the working of the mind in sarious types of experiences 
showing how sense and thought, conation and cognitilm pmcdce 
and theory, work together, as well in secular as in reliZ.ureloH 
buTTha: "•“'“'y Prr sr-nts itself to man. 

«e whole experidheos 

mmilt rKperiencfs. l k* phenomenon of ecstasy is disciis^ecf 

b^ng a normal m^e of thinking. She discusses the love eif Ooii 
?** '•‘■■a'wm between the transcendent 

f ctmcludes bv showing th.it the concention 

of the Ah|olute is inherent m one type of Chnst.anhy "’"“P*’'’" 
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